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ON KNowING Goo

ELLEN T. CHARRY

The Psalmist tells us to "be still and know that I am God" (46: I 0a). This is not
easy for us, and for several reasons. One is that in general we fidget. We are restless,
become filled with worried anticipation at what might go wrong (next), or we are
eager with anticipation to finish what we are doing (like going to school) and get on
to "real ministry''. Being still takes discipline and practice, for one must overcome distractions from inside as well as external noises and events that compete for our
attention . The Psalmist calls us to be still because being still is requisite to paying
attention, and knowing God requires the highly refined skill of paying attention .
Paying attention is especially difficult in our frenetic culture that has ruthlessly
exterminated the circumstances needed to train oneself in the art of being still, or I
should better say in the enjoyment of being still. In the churches I frequent , most
parents seem to have given up the struggle to train their children in the art of being
still and paying attention even to what is going on around them , not to speak of
paying attention to God . For example, one Sunday I was in a church I do not usually attend. In the pew in front of us was a lovely family: parents and two boys
ages and four, more or less. The four-year-old sat quietly near his dad. The nine-year-old had an empty liter plastic soda bottle that he had tucked under his arm
and was practice shooting out the chandeliers hanging from the ceiling one by one
as he slid back and forth on his half of the pew to take better aim. I kept waiting
for him to lower his sights. His parents ignored him.
Silence has been eradicated from our lives and is, in any case, so widely feared
that pastors fear even 4 5 seconds of silence after a Scripture reading or prayer in a
worship service, because the congregants may become uneasy, not knowing what
is happening or what to do with the time. The fear of silence in worship suggests
that we do not need time to absorb what is going on. Perhaps we cannot handle
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Charry

stillness because we demand to be constantly entertained, distracted.
Stillness of body is also increasingly difficult for us, as the discovery and wide use of
the diagnosis ADD attests. Our forms of entertainment are almost all based on movement, much of it violent, giving the sordid impression that violent or seductive movements are signs of strength or attractiveness. Stillness of the eyes is also becoming
beyond our reach, with television popping up in every conceivable location, as it pushes
us to take in more images and information than we can possibly process.
Not only are we unable to still our own bodies and minds, we have lost the sensitivity
to the disturbance our own noise makes in others' lives. Chattering in church at pre- and
postlude is acceptable behavior despite its rudeness. Audiences have to be told not to
open candy wrappers or take flash photos during performances, fans have to be controlled at sporting events, not to speak of disturbingly raucous customers in public places.
In short, stillness is a vanishing art. Cultivating it, especially publicly, is a counter -cultural
value that is now an act of social protest. I am a constant source of embarrassment to
family and friends when I walk into a store or restaurant and ask the first employee who
approaches me to turn down the music. I was recently waiting in a hospital emergency
room. Some inane soap opera was babbling on the telly. No one seemed to be watching. I asked if anyone would mind if I turned it off. One shocked man objected that the
telly was covering his conversation. Apparently it never occurred to him that he could
talk softly enough to keep his conversation private himself.
Another reason it is difficult for us to be still is that we are not really sympathetic to
the Psalmist's plea. He suggests that we know God better in stillness than in movement
and sound. We rather think that we know God in song, music, and dance. Psalm 1SO
urges us to praise God with timbrel and harp, and Ephesians urges us to sing psalms
and hymns and spiritual songs, singing and making melody to the Lord in our hearts.
We use all the resources of our technological age to aid us, too: video screens, amplifiers to make it louder, electronic instruments, and so forth, to lure a crossover audience into church without challenging their musical taste- a kind of switch without having to switch.
How are we to make sense of these two seemingly contradictory counsels from
Scripture, one to be still and one to make a joyful noise unto the Lord? From the perspective of our spiritual growth, perhaps we can think of praising God that we do in
song and movement as somewhat different from the counsel of the Psalmist to know
God through stillness. I will leave to you the tantalizing question of whether one should
know God before one praises him, or whether in praising him we come to know him.
If the Psalmist is correct that we know God through stillness, and we praise him
through song and dance, we still need to inquire what it means to know him. Now, I
want you to consider me an old lady- old in the sense that I was raised in a time when
homework was done in quiet. I think, in retrospect that may have been a mistake,
because I still need quiet to study, think, and write, while others seem more adaptable to
contemporary culture. I was raised to concentrate on what I was doing and to do things
one at a time, so that I could devote myself fully to each task at hand. Perhaps to some
of you, this sounds quaint. Yet, if this psalmist is worth listening to, being still enough to
concentrate on one thing at a time is key to knowing God. At least we might say that
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God should beat out the competitors for our attention. Multitasking while trying to know
God, well, it seems a little insulting to God.
I did my homework without television, radio, or talking because I was trying to absorb
what I was learning. My parents wanted the history, chemistry, and Spanish to go into me
and stay there, and not be pushed out by other things. Perhaps, knowing God is in some
degree like knowing other things. We want not only information about God, the way we
know the degrees of an isosceles triangle, we want to know God the way we speak a language or play an instrument or a sport that makes us who we are. We want God to make
us who we are.
God deserves our full attention, and that requires weaning ourselves away from the
distractions, both internal and external, that always beckon. If we follow this line of
thought , we conclude that the art of stillness is not necessarily motionless, but centers on
the art of focusing that enskills us for knowing about the world as well as about knowing
God . Knowing God then, is not discontinuous from knowing other things. It is a skill that
at least requires concentration, and the ability to notice : [learning GreekJ.
Job says, "As for me, I would seek God, and to him I would commit my cause" (5:8).
Seeking God is a craving to know, and we in the West have craved to know God, to
have the vision of God, even though we know we can never have this fully in this life.
That may be true of other things, too. Suppose one wanted to know the solar system, or
human psychology, or the right way to live. One can work at these things all one's life,
even make progress, even be thrilled by the steps one takes along the way, but never be
confident that one has reached one 's goal. I think that knowing God is like that. The
deeper one goes, the larger and stronger the soul becomes , but asymptotically, always
approaching, but never arriving at the goal.
In thinking about knowing, of which knowing God is a part, I think that there is better
knowing and worse knowing. The better the knowing the closer we get to clear under standing ; the worse the knowledge, the further we are from clear understanding .
Furthermore, knowledge may be strong in one sense, but weak in another, depending on
how skilled the knower is. Distinguishing between strong and weak knowledge is an art
that requires further skills.I, for example, lack the skillsto judge what scientists tell us about
the depletion of the ozone layer, the melting of the polar ice caps, and the greenhouse
effect. I am helpless to decide what to believe from what I read in the press and must trust
some authorities in this matter, although I often lack even sufficient knowledge to know
whom to trust I cannot make an educated guess for I am unskilled in these matters.
Good knowledge then , is gotten by a well-skilled self, or what in Christian language we
might call a virtuous soul, bad knowledge is gotten by a poorly skilled self, or in Christian
language, a vicious soul. The God-seeker must have good skills of knowing and employ
them carefully and consistently in order to approach the desired result. Good skills of
knowing include the ability to allow the data one is looking at to speak in its own terms.
That is, one must have respect for the subject matter itself, not merely as an extension of
ourselves. Further, one must be prepared to let go of one 's hypothesis when it does not
work. That is, the seeker must be humble and not be persuaded that she or he has the
answer before the inquiry is completed . Third, the seeker must be willing to stay with a
problem until a possible solution emerges, rather than closing off resolution prematurely
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in frustration if it is not going well. That is, the seeker needs the virtue of patience. Knowing
well requires a respectful, humble, patient person who works carefully and consistently. 1n
other words, good knowledge requires strength of soul. It does not come easily.
That good knowledge requires spiritual strength suggests that it is grounded in the
virtues, and the virtues, like athletic skills, must be actively cultivated by proper exercise
under someone further along the path of virtue, a spiritual coach . Good knowledge, then ,
requires powers of the soul that create a pattern of life that may be expected in science or
mechanics, yet carries over to friendship, love, and politics. They make the difference
between good friendship, good love, and good politics, and bad friendship, bad love, and
bad politics. That is, the virtues are trustworthy companions that make for a good life, and
knowing God well, Christians believe, is central to the goodness of that life. If good
knowledge brings good understanding more nearly, approaching truth, and bad knowledge produces bad understanding more widely, approaching falsehood, then we can say
that a good or virtuous life is truer than a bad or (to use an old word) vicious life. On
these terms, truth and falsehood are not absolute but relative notions that carry moral
connotations. What we know shapes us as moral beings, and who we are as moral beings
shapes the knowledge we gain.

ro KNow WEU.
From the Psalmist's admonition to stillness, we have seen that we need to cultivate certain skills in order to know anything well, but especially God. We have called these skills,
virtues, or, we might say, graces in the classical sense. On the mundane level, they are
strengths of the soul that guide and improve daily functioning and smooth social interaction. These include patience, refraining from overreacting or reacting petulantly or exuber antly without warrant, or rushing past important signs or data. They also include submission, sitting quietly and without undue anxiety before a problem until a prudent strategy
for dealing with it emerges. Another skill or virtue is endurance, the ability to see a difficult project through to completion without giving up in frustration, embarrassment , or
anger. The ability to be flexible and follow hints that lead away from results that would
flatter the seeker is also a great strength. These skills are powers of the soul that increase,
not simply intellectual acumen , but also spiritual maturity. They involve more than cognition or ratiocination. They enhance moral beauty.
The virtues, that are gifts of divine grace, enable us to know well and in knowing well
we may come to know the wisdom, beauty, and goodness that Christians understand to
be divine attributes that enable us to know God intimately.
Figuring out the skills needed to know well is one step. Next, we need to ask what it is
best to apply those skillsto. Many things call for attention and choices must be made . The
Psalmist admonishes us to know God. The Oracle of Apollos at Delphi admonished the
Greeks to self-knowledge . Clement of Alexandria and long after him, John Calvin, both
noted that it does not much matter where one begins in seeking knowledge of self and of
God. The two sorts of knowledge are finally inseparable.
ON DISCERNING WHAT

ON SEl.F-l<NOWLEDGE

The Greek philosophical tradition, the Christian theological tradition, and the modern
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psychological tradition have all maintained that good self-knowledge is most advanta geous. Since knowing is self-involving, or rather soul-involving, the skills or virtues that
develop the soul stimulate soul-reflection. Sometimes trial and error help one to discern
which skills are weak or lacking, or strong and functioning well. Sometimes failure or criticism enables us to face aspects of our personality that impede or counter the maturation
of the soul. Sometimes a hero, model, or mentor contrasts with us until we strain to grow
in the hero's direction. Love is an even stronger stimulus for soul-examination.
Cultivating one 's soul is an art. It is difficult to do well alone because our defense
mechanisms often tempt us to blame someone or something else and to avoid facing our
own limits. Human powers of denial are tremendous. Friends may offer false encouragement or simple flattery that is counter -productive. Without an honest alter we have no
standard against which to measure our growth or ourselves. Furthermore, self-knowledge,
as Socrates learned, is often painful and we resist true friends who want to help us find it,
often-preferring flatterers instead. Socrates and Jesus tried to point out things to people,
things about themselves, and were executed for their pains. Some people flatter them selves in thinking that they want self-knowledge. For these and other reasons, the
Christian spiritual traditions have always held that the only master guide to a happy or a
worthwhile life is God. Only God is the standard and the teacher of happiness.
Yet this is not the most important reason seekers tum to God in order to understand
themselves better. Self-examination can go only so far, and sometimes not very far. The
frailty of the mind, over which modem epistemology stumbled, is matched by frailty of
the spirit The spiritual power gained from disciplining the affections and one's powers of
attention may be more glimpsed than realized. What I have called learning to know well,
or training the soul may readily founder because we are spiritually weak, resist seeing ourselves in a fresh light, and finally admit that we cannot help ourselves.
Goo
I have been arguing that the virtues help us see and know qualities of God.
Experiencing this knowing both brings us joy on its own account, and forms us spiritually
by bending and shaping us into certain patterns of seeing, doing, and thinking. Christianity
has always been in the business of both teaching us to enjoy God in this life, and forming
us for that enjoyment , for our flourishing and for the flourishing of society, that it may glorify God . I would like to illustrate this point with two examples from the spiritual literature, one from Hildegard of Bingen in the twelfth and one from Teresa of Avila in the sixteenth century.
HEALING 1HE SOUL BY KNOWING THE 8EAUIY OF

Hn.oEGARD OF BINGEN

In the early Middle Ages Hildegard of Bingen ( 1098-1 179), abbess at the monastery of
Rupertsberg, in the Rhineland, wrote the first opera or musical drama in the West. It is
called the Ordo Virtutem, the rite of the virtues. Her opera dramatizes the twin parables
in Luke 15 of the lost coin and the prodigal son, in four acts. It tells the Christian account
of the story of the soul, created in perfect innocence, then seduced away from its true
nature into sin by the Devil, and finally brought back to God. The action takes place
before the patriarchs and prophets. They see the virtues who tell them that they consti-
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tute the limbs of the incarnate word of God. That is, Scripture constitutes the tree of life,
the Old Testament being the roots and trunk, the body of Christ being its flowers.
Act 1 opens with unhappy souls regretting their sins; they have rejected their identity
as daughters of the King. A happy soul contrasts with these miserable ones. She calls
upon the virtues that she wears like a shining garment The virtues agree to fight for the
unhappy souls to bring them back to their place as daughters of the King.
At this point, the knowledge of God urges the miserable soul to tend to her body and
to resist temptation, but, at the urging of the Devil, she gives herself to him. The Virtueslike the chorus of an ancient Greek drama-mourn the soul's loss of innocence. The Devil
seduces her with offers of "everything" and when Humility intervenes to try to stop the
seduction, the Devil mocks her. Humility, however, a warrior for God, takes over, for she
is queen of the virtues.
Act 2: Humility's warriors gather round and introduce themselves: Love (caritas) Fear
of God, Obedience, Faith, Hope, Chastity, Innocence, Contempt of worldly goods ,
Discipline, Modesty, Mercy, Victory, Discretion, Patience, all stand firm in rebutting the
Devil's taunts.
Act 3: The weak soul has fled from the beautiful virtues who mourn her loss. She too
mourns her weakness. They, however , lovingly invite her to come back to them, with
the promise that "God will support you." The penitent is intimidated and so they cajole
her, assuring her of divine aid. "Now I need you to hold me up," she says, "for my
wounds are festering, where the ancient serpent has poisoned me." She returns to the
virtues and they urge her to put on the armor of light. She takes refuge in humility. The
virtues encircle her and lift her up to bring her back to God, "with all her scars, for the
sake of Christ's wounds. " They promise not to desert her, saying that the whole host of
heaven will rejoice over her. The warrior virtues tie up the Devil, with Victory leading.
They rejoice singing, "Praise be to Christ, King of angels." Humility embraces the penitent soul and the virtues sing a hymn to the sweetness that God, the great healer, has
given back to the soul.
Act 4: The Devil, discovering the betrayal of his catch, is furious and threatens revenge.
However, the penitent soul, now armed with the virtues, vows to fight him. There follows
a short confrontation between Chastity and the Devil. After all, Hildegard was writing her
drama for young girls in her monastery. Chastity remains unmoved by the Devil's taunts,
and the curtain falls to the singing of a hymn to God's great plan (the Incarnation) that
destroyed hell's poison so that sinners now "shine in paradisal goodness."
The Ordo Virtutem is a psychological examination of moral struggle between the wisdom of God in which the soul is created and the temptation to sin. The forces that fight
for God are the Scriptures, depicted as the patriarchs, the prophets, and the wounds of
Christ, and the virtues, who are "a tree of life to those who lay hold of her; those who
hold her fast are called happy'' (Prov 3: 18).
The virtues symbolize psychological strength and spiritual power that bring lightness to
the soul. For Hildegard, the virtues are the arms and legs of Christ. When they become
the soul, they enable her to know and understand the Creator ; she moves from Christ to
God the Father, "the kiss of the King." The repeated hope of being led, carried, or lifted to
the King represents the medieval longing for the vision of God that I mentioned earlier.
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Repentance and amendment of life enable one to see God even in this life. The virtues
themselves dwell with God in heaven . By accepting their help, the soul joins them. In psychological terms, we would say that they are internalized. In theological language, we
would say that the virtues lift us to God. As Discipline puts it in her speech, "I always gaze
upon the King of kings and it is my highest honor to embrace Him."
Some will object to Hildegard's opera because it is not the brute fact of Christ's death
but the virtues disclosed in his body that are taken up into the life of the believer bringing
her joy and goodness. They bring us saving health. In pondering this objection it is, I think,
important to keep in mind that Hildegard wrote before salvation was associated exclusively with the death of Christ in the West It is noteworthy that she was born in 1098, the
very year that Anselm of Canterbury wrote that Cur Deus Homo that eventually established the death of Christ as the crux of salvation in the West, but of course, it did not triumph in so short a time.
Yet further, if the purpose of theology is to help people know, love, and enjoy God
better, as I believe it is, then Hildegard is on the right track. For it is not only the death of
Christ that helps us in this way, but also his birth and resurrection and ascension and so
forth, just as the second article of the Creed puts it. And, we might add impishly, not only
the second Person of the Trinity, but the first and third also.
Hildegard's is a different path to God from many popular today, because it is about
transformation of character, rather than confession of faith. The one who is steeped in the
knowledge of the patriarchs and prophets and embraced by the incarnate Christ is able to
embrace the Father.

ST.TERESAOF AVILA
The Doctor of the Church I want to consider next is another brilliant Christian psychologist-theologian in the tradition of St. Augustine, who led the way to self-knowledge
through knowing God, and knowing God through grappling with one's own soul. St.
Teresa of Avila's masterpiece, TheInteriorCastle,is an exploration of the soul that is a pilgrimage into intimacy with God . Teresa ( 1515 -82), was a leader of the Catholic
Reformation of the sixteenth century. The Catholic Reformation had a different coloring
than the Protestant Reformation had. It renewed rather than reformed the church. Teresa
renovated her own order of the Discalced (unshod) Carmelites. Her writings fell into the
hands of the Inquisition, which was most virulent in Spain. She was not imprisoned or
executed , but was forced to bum some of her library.
Like Hildegard before her, Teresa wrote for the sisters in one of the many convents
she founded at the order of her confessor. He realized that a woman would be better
equipped to help women with their spiritual concerns than a man would be. Teresa,
however , turned out to know more than simply women 's psychology.
Teresa takes us on a journey of spiritual growth through self-examination and selfknowledge. She pictures the soul as a brilliantly cut diamond or clear crystal. God dwells
at the very center, which is filled with light. The first hurdle that the seeker must overcome is how to get in the door of the castle. He or she begins by being locked in selfignorance, in darkness. The exterior of the castle is ugly, and the grounds are covered
with squishy, slithery animals: one 's financial portfolio and pension plan, one 's promotion
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schedule, and so on. As long as these completely occupy one's attention, one is locked
out of the diamond castle. Prayer is the way in. I would say that it is a miracle of God's
grace that anyone ever wants to be let in the door to self-knowledge .
The way to God is through seven sets of labyrinthine apartments inside the castle.
Help comes from both vocal and mental prayer and from the guidance of a (good) spiritual director. The first three apartments focus on what we can do to attend to our life
with God. This is as far as most people get. Apartments four through seven pertain to the
mystical life that concerns the actions of God, which she calls the favors of God toward
some individuals. They are concerned with handling special visions and illuminations that
come directly from God, and with preparation for mystical union with God .
Since many of us are not recipients of such divine favors, I will note what St. Teresa
has to say to us. The goal of examining one's inner life, through the first three apartments
of the soul, is "to help us see the perfect goodness and mercy of God who comes to love
such foul-smelling worms" as we (36). The diamond castle is beautiful because God made
it so, but without genuine self-knowledge it is impossible to see the great disparity
between the beauty of God's intention for us and the misery of sin in which we wallow.
Those who practice prayer become more open to invitations of Christ's grace, and they
seek external means to press forward : good books, sermons, wholesome friendships, and
trials that enable us to see how difficult it is to battle temptation. Perseverance becomes
the most important tool at this stage.
Those who stay with it become what Teresa calls good Christians who dwell in the
third apartment. They are good religious citizens. They are regular church attenders and
good givers. They are modest and well-spoken. They long not to offend God, but are still
tempted by wealth and honor . As for myself, I am still struggling to settle into the third
apartment , although I have had glimpses of what lies beyond .
Those who press forward to know God better undertake the inward journey in
earnest. Most people, I suspect, do not receive the divine favors that Teresa speaks of to
go that far, for it is fraught with spiritual danger even as it lures thirsty souls. Sometimes I
pride myself on thinking that I am a thirsty soul, but then I remember that I want to leave
a comfortable inheritance for my children, and in truth, I do want to attract students to
my classes. So, I am forever consigned to apartment three.
Teresian spirituality is based on healing knowledge and truth : the truth about God and
us. She wants us to know the dignity of our true nature that is the image and likeness of
God, which we deface. St. Teresa wants us to grow in self-knowledge so that we see the
blessings that God has granted us, and rejoice. This joy strengthens the intellect and prepares the soul to release its self-destructive habits and unnecessary attachments . Difficult
choices will have to be made about entertainment , the use of money, and the use of
time, for example.
Understanding self and God better forms one in humility, charity, and the practice of
discretion. Patient perseverance with oneself is perhaps the most important skill needed at
this time, for failure can be so disheartening. Keeping the image of God's mercy and help
constantly in view is the only way forward, for, without trust in the mercy of God, it is
impossible to desire to conform to God's will.
For Teresa, as for many Christian theologians, growth in knowing and loving God is
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therapeutic in the sense that skills and insights that one gains along the way renovate the
self. Knowing God is also moving courageously and humbly into the truth about oneself,
without being stopped by despair. Empowered by the compelling beauty of what Teresa
calls divine favors, one 's wisdom deepens and one 's personality smoothes out. The deeper
our knowledge of God, the less untoward things afflict our desires. The greater our attachment to God, the weaker our destructive attachments become. At the more basic levels of
the interior journey, the process is somewhat like the Police Athletic League: Playing basketball under the eyes of mature adults, uses time constructively that unsupervised young sters might otherwise use badly. At the more advanced levels of the interior journey, noble
activity and noble thoughts ennoble the soul. To put a more spiritual spin on it, with luck,
or God's grace, the children will grow in wisdom by both watching and doing.
The PAL supporters rely on their volunteers and paid staff. Christians, too, acknowledge the value of constructive activity and human support, but insist that God is the only
reliable center toward which the self ultimately can be fruitfully oriented. That is why
Christians have insisted on the eternality and perfection of God . Moreover, if God truly
dwells at the inner core of the self, as St. Augustine of Hippo proposed, then one always
has a way to saving knowledge that restores spiritual health.
CONCLUSION

Being still in order to know God turns out to be a lot of work. Contrary to the popular
misunderstanding that being still is doing nothing, being still is central to self-knowledge
and I have argued, self-knowledge is central to knowing God that we may see him more
clearly, love him more dearly, and follow him more nearly, day by day.

NOTES

Avila, T. o. ( 1979). TheInteriorCastle.New York, PaulistPress.

ON DWELLING IN THE BEAUTY,
WISDOM, AND GOODNESS OF Goo

ELLEN T. CHARRY

The tradition often admonishes us not to try to know God, either because we
simply can't, or because it is dangerous for us. The fathers of the Eastern church
were especially adamant about this, while the Western fathers, most notably St.
Augustine, craved to know God in order to love him better. How could he love
what he did not know he constantly asked himself (and us by extension)?
Scripture gives us tantalizing hints about the qualities of God that people often
desire to catch hold of and make their own in order to love God the more. Here
are three such qualities, brought to our attention by Scripture . I offer them in
canonical order .
Vignette I : Moses, you recall, was the one with whom God spoke face to face as
with a friend. A couple of their conversations were pretty intense. In Exodus chapter
32, Moses has just come down from Sinai to find the Israelites worshipping the
Egyptian calf-god and righteously smashes the tablets. After he calms down, he goes
back to God to try to atone for the sins of the people, but God is really miffed, too,
and not interested. He is so angry that he wants to send them into the land of
promise without him, for he was afraid that the power of his anger would destroy
them along the way. God was in a tizzy; he needed more time out. He didn't know
what to do with his stiff-necked people .
Well, Moses waited a little while longer- he was able to calm down - and tried to
approach God again, this time a little further away from where the people were
camped, for he knew that they could not continue in the desert unless God was in
their midst Relying on his personal friendship with God, Moses proposes a plan to
him. Moses, so to speak, agreed to stand surety for the people if God would go with
both him and the people together . God, at first, had wanted to go just with Moses,
but he said, nothing doing. He would not budge unless God accompanied both him
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and the people. Finally, because God loved Moses, he relented of his anger, agreed and
said, "I will make all my goodness pass before you, and will proclaim before you the
name, ''YHVH" and I will be gracious to whom I will be gracious, and have mercy on
whom I will be merciful."
Vignette 2: The Psalmist, in this case, the author of Psalm 27:[4,J gives another bit of
insight into human desire. He writes plaintively: "I have asked one thing of God, and that
I will seek: that I may dwell in the house of the Lord all my life, and see the beauty of
God and visit in his temple."
Vignette 3: At the beginning of First Corinthians, Paul plays a lot with the notion of wisdom - Sophia. Wisdom was greatly desired in the Greek world in which Paul lived, and
Socrates and his student Plato spent their lives trying to help people desire it and be transformed by it They tried to wean people away from a desire for brute power or to climb
the corporate ladder and engage them instead in learning to love and desire wisdom.
Paul does not disparage the Greek love of wisdom, but he does contrast what he calls
the wisdom of the world, let us call it street wisdom, with another sort of wisdom, the
wisdom of the God of Israel that looks foolish to most people, but is the redeeming
power of righteousness for those who recognize the wisdom of God found in Jesus
Christ. With Socrates, Paul is inviting people to dedicate their lives not to their careers but
to the love of wisdom, in Paul's case the wisdom of God.
It is most surely the case that the beauty, wisdom, and goodness of God are too deep
for us to understand well, but try we must, else the disorder, injustice, and ugliness of reality
would take us under. God is, indeed, a mystery, endlessly rich, prolific, ambiguous, alluring.
at times frightening. always escaping our grasp, yet always carrying us along. provoking our
desire still to understand, to see more, to experience more deeply. To recognize our shallowness, or, as the fathers put it, that we cannot fathom the divine nature, does not mean,
however, that we cannot understand these traits at all, and enjoy what little we grasp.
Moses saw God's goodness, even though he knew his anger. Paul knew that the cross
of Christ was the wisdom of God, even though it looked utterly ridiculous to secular eyes.
The Psalmist simply craved to sit quietly and behold the divine beauty . Surely, he lived in
a world in which it was hard to come by. This is all to remind us that knowing the beauty,
wisdom and goodness of God is the art of knowing that we discussed yesterday.
Experience is confusing. and seeing and knowing well a demanding task.
We have here then leadings that describe our God as good, beautiful, and wise. Of
course, many other verses could be cited that point to God's mercy, righteousness, love, and
so on. I have selected beauty, wisdom, and goodness, almost arbitrarily.They represent, but
do not define traits that stimulate us to crave God, another art lost to the modern world.
ON KNOWING lHE BEAUTY, WISDOM AND GooDNESS OF Goo

Although Scripture urges us to consider the beauty, wisdom, and goodness of God, the
modern world had trouble attaching these traits to God. Knowing God became impossible on modern terms. The mind was thought to be taut with conceptual prowess and
acumen, yet its power was limited, Kant taught, to the phenomenal realm. The noumenal
world in which God dwells lies beyond the soul's grasp. For most, however, the soul must
be honed by being patient of an answer, respecting the difficulty of the task, humbly
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learning to attend to new data, scrutinizing data that does not fit the expected outcome,
sitting quietly with loss and failure, and submitting to the material at hand. ln all of these
labors, the soul contributes to the production of good knowledge , even if its result
remains hidden for a time.
All the while, however, the soul's training in these virtues gives it access to wisdom and
beauty that it scarcely identifies at first. The patience, the respect, and the tender care, give
access to precisely the noumenal or spiritual reality that Kantian rationality could not
scale. The painstakingly cultivated virtues yield access to knowledge that is, in a quite
deliberate way, both public and transcendent.
How is good knowledge ascertained by carefully, respectfully, patiently, and humbly
both public and transcendent? The virtues allow the object being sought to emerge on its
own terms, without being overpowered by an ulterior agenda imposed by the seeker. They
allow things to be and take shape as themselves. As these virtues allow things to emerge of
their own accord, the showing that they make is not of the seeker's invention. Rather, the
findings emerge of their own accord and the seeker must account for them. Whether it be
the structure of a nucleic acid chain, the engineering of a building, the character in a novel,
the coherence of a schedule, or organization of an institution, the seeker is able to see a
whole into which the parts fit Th.e pattern is pleasing. It suggests that the whole will work,
each part contributing to its given end. Attention to detail pays off. The whole is enhanced
by virtue of the care, deliberation, patience, and submission to the broader task. At the conclusion, the seeker can sit back, even if only briefly, and enjoy the accomplishment.
The result of careful work is public. It is shared with a designated public. Its good execution, however, bring more than personal satisfaction. To the spiritual soul, it can disclose
traits of God . Here is where stillness is needed . The designer begins the spiritual journey
admiring the beauty of the accomplishment , just as God finished creating the world and
stopped , rested, and admired his accomplishment. If one reflects on the accomplishment ,
the wisdom, goodness, and beauty found there can take on a life of their own . When this
happens , the aesthetic enjoyment moves beyond personal satisfaction to become independent of the self. Thus, one is not puffed up, but humbled by the beauty, wisdom and
goodness that have passed through oneself.
That is, the attentive soul can extrapolate from the wisdom experienced in one context to wisdom itself that enabled it to happen. Thus, in stillness, one can see that the wisdom that she has discovered has a life of its own . "I want that," a student once said in
class. It enables the one who knows it to dwell in it, to have it, to see and enjoy it The
pleasure comes in enjoying the goodness, beauty, and wisdom themselves.
In having and dwelling in the wisdom discovered, one can see that the goodness ,
beauty and wisdom enjoyed are not of one 's own making. They are a gift of divine grace.
Joy comes from having access to them, even if only fleetingly. Even if the immediacy of
the goodness fades into no more than a vague impression or memory , the soul senses
that it has participated in something wonderful : it has tasted happiness. The Christian spiritual traditions would say that one has glimpsed heaven , or the beauty , wisdom, and
goodness of God .
Tasting heaven in this way occurs by virtue of having experienced divine beauty firsthand, yet often quite serendipitously and in pursuit of a different goal. The chemist in the
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lab is not seeking to know God, but to eliminate a negative side effect of a medication.
Knowing God in this sense, often catches one unaware and can tum one in a fresh direction where desire is no longer private advancement but for the beauty and wisdom that
extend the scope of the soul toward heaven. God is made known without being sought,
but in epiphanies of beauty, justice, goodness, and wisdom. Finally, the enjoyment gained
is not private. How is it the work of divine grace?

A REMARK
ON CURRENT
TREATMENT
OF THE DOCTRINE
OF Goo
Before discussing each trait separately, we should consider why we should talk about
traits or qualities of God at all. In popular Christianity, for example, the doctrine of God
scarcely functions at all; everything focuses on the personality or events in the life of Jesus.
For its part, professional theology has turned toward talking about the trinity rather than
about the unity of God, the work of God rather than the attributes or the being of God.
The reasons for this, I think, are several. One is that, as I suggested yesterday, the modem
world likes dynamism- movement and action. Stasis, stability has lost its appeal because it
doesn't seem to go anywhere. It has no pizzazz.
For example, twenty years ago, a pair of patristic scholars teamed up to write a book
rehabilitating the heretic Arius. His conviction- that the Son was a creature-sparked the
formation of Nicene orthodoxy that the Son is one in being with the Father. Gregg & Groh
argued that Arius was condemned because he had a dynamic view of God that was ethically motivated ("our hero!"). This challenged the preference for eternal essences that characterized the orthodoxy created by Athanasius of Alexandria, the mastermind of Nicaea.
At a twentieth anniversary celebration of the publication of the book, I asked one of its
authors whether in the l 960s when they were working, the quest for change in the culture was not a factor behind their work. He agreed that it was. Change is more preferable
to us than stability, or at least it then seemed, and so we have difficulty relating to theologies with inverse preferences.
Another way of putting this is that we value action. My graduate students often say
that they do not like theologies that talk about being. Being has no meaning for them.
They understand becoming, growth, and change. We want to move forward , not stay in
place. The present is bad; the future is better (?). The economy must expand in order to
stay strong. Mistaking change for improvement, we have come to value change for its
own sake.
Being a contrarian, whenever a proposal is made to fix something, I always look to see
what will be lost in the process. Let us return to God. Current discussion of the doctrine
of God, as I mentioned , is now focused on the trinity rather than the unity of God . Wait,
you say, this is an artificial division. Yes, it is, and it is sad that Christian theology has
talked about these separately since the Middle Ages. The theological protocol is to discuss
the doctrine of God under three heads: the divine unity, or the being of God, that
includes the divine attributes; the essential or immanent Trinity, and the economic Trinity
that discusses the missions or sendings of the Christ and the Spirit in the Incarnation and
Pentecost. It is similarly tragic, in my judgment, that the protocol for discussing Christ is
discussed separately as person and work. What began as formal conventions for ease of
discussion has taken on substantive significance in both cases.
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In the case of the doctrine of God, there is not much current interest in the being of
God because we are saved by the death of Christ that is the action of God in the econo my of salvation. If the being of God is rhetorically separated from the work of God it suggests either that the being of God does not save us or that we are saved by a God we do
not know. That is, if the divine unity but not the Trinity defines God, then, since Christ
saves us, the being of God does not save us. The most common suggestion being offered
in response to this problem is that we ought to think of the being of God as constituted
not by the unity of the attributes, but by the relationships among the three Persons or
identities of the Trinity: Father, Son, and Holy Spirit. That is, relationality, not traits or
essence constitutes God. This shifts the nature of God from an eternal to a relational quality. In terms of our discussion here, it means that God is not constituted by being good,
beautiful, and wise, but by the Father's being the Father of the Son, the Son's being the
Son of the Father, and Holy Spirit's proceeding from the Father [and the Sonl.
One of the psychological implications of this shift would be to suggest that if God's
internal relationships constitute him, we are like God in that we too are who we are by
virtue of the relationships we have. Now, just as in the '60s, change was the major catchword of the day, by the 1980s, relationships had become the watchword of the day. We
are caught up in, devastated by, or lifted up by our relationships. This was a time when
relationships between parents and children disintegrated, marriages began crumbling at
breakneck speed, and the trauma incurred in getting into and out of relationships made
depression a household word .
A theological corollary of course, became fixation with one's relationship with God. Is it
good enough? ls it working for me? Can I make it deeper, better? What if it is really bad,
but I benightedly think it is good? If these questions bother you, it suggests that we have
landed right back in the anxiety that drove Martin Luther to rebel against the religion he
learned. We are drowning in worry about our relationships and how we are doing at them ,
since-like our bodies- they always need to be worked at to keep them in good shape.
The tum to the divine traits of beauty, wisdom, and goodness is a way of saying that it
is time to come up for air from all of this, that is, to put the case psychologically. Let me
put this in historical perspective. In the first rnillennium, that is, half of Christianity's life, the
economy was not an end in itself, but a means to the sanctification of believers through
their dwelling in the shareable divine attributes that include beauty, wisdom and goodness .
Salvation meant being drawn into the very being of God by the story of God's life among
us as told in Scripture and summed up for us in the Creed. It was precisely the longing to
become as wise, good, and beautiful as God that kept seekers enthralled with God.
In the rush to lift up relationality, the stability of identity that the qualities of God offer
us for our salvation is in danger of being lost. To put the case psychologically again- and I
see no harm in this- unless we can be still and dwell in the house of the Lord, beholding
his beauty, wisdom, and goodness all the days of our life, we will not be fit for the relationships we crave. Put theologically, unless God shares himself with us in ways that actually, literally saves us from danger and harm, salvation becomes merely an idea that we
tell ourselves repeatedly to buoy ourselves up . Unless God gives himself to us our eschatological hopes will eventually become alienated from the lives we actually lead. More to
the moment , unless God accomplishes the destiny he holds out to us, our praise of him
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will ring hollow, even to ourselves. Put yet one last way, unless we can enjoy God in this
life, our enjoyment of life itself will be incomplete .
Now, one further note is needed about divine attributes or what we may call the character of God. We need to be clear that divine characteristics are not all comparable. We
can divide them into two types, unshareable and shareable. The unshareable characteristics of immutability, etemality, and perfection are not shareable with us because of the
limits of our humanity; we cannot not change, for example; we are mortal. The divine
characteristics that we looked at in Scripture are shareable. Knowing and internalizing the
beauty, wisdom, and goodness of God sanctify us and make us beautiful.
DWEI.LING IN D IVINE ATTRIBUI'ES

With this much said, we may discuss the divine characteristics to which Scripture
points. I suspect that many of you noted that I selected three traits. Three is, after all, the
magic number. I am not; repeat not implying that each trait is to be associated with one
of the three persons of the Trinity. The doctrine teaches that divine characteristics characterize all of God. The traits we consider here, beauty, wisdom, and goodness are predicated of all the divine persons equally.
The more serious issue for us to ask what it says about us and about God to suggest
that we can be graced with divine characteristics. I have argued that knowing God is not
discontinuous from knowing other things. Rather, beginning by knowing well, we may
eventually experience the beauty or goodness of what we are discerning apart from the
context in which we discovered it, and see it standing alone in testimony to beauty or
goodness itself. In such moments, we delight and enjoy beauty or goodness for their own
sake, and not because they add anything to us in any way. This is pure joy. If we believe
Scripture, we may dare to say that we have tasted heaven . We have been lifted up out of
ourselves and graced with spiritual truth that we Christians understand to be God.
Yet, even as we enjoy them for themselves these divine characteristics are benefiting
us, expanding us by the experience of having them. Knowing them cannot but shape us,
and that reshaping in tum affects what and how we know. It increases our acumen and
ability to attend to what we experience, so that we can taste more of God . That is, experiencing the beauty of God trains us to know him better . It is knowledge that carries us
up into itself or if you prefer, sinks itself into us ever more deeply. In this way, the godly
traits come to indwell us, purify us, invigorate us, and enable us to enjoy life at a higher
or deeper level. That is, knowledge of God works on us until it becomes us.
Perhaps the discussion is a bit abstract at this point, and some examples will help.
Now, recall that yesterday we warned that knowing God well is hard work. That is, it is
emotionally hard. The vignettes of Moses and of Paul that we began with took place in
painful situations. Psalm 2 7 is about a man surrounded by enemies and filled with fear
that offers shouts of joy and sings songs to God in whom he takes shelter. Knowing the
beauty, wisdom, and goodness of God is not easy. We must train like athletes or musicians to do it well. Let us take one divine trait at a time.
ON DIVINE BEAUIY

Several years ago, I was traveling to a theological lecture in New York City. I had to
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take a commuter train and two subways. I switched trains underground at Macy's 34th
Street. As I passed by Macy's windows, they were covered with big blow-ups of Godiva
chocolates. Just across from the display was a large newspaper kiosk that also sold candy
and sundries. As I looked, I began to see small children standing at each of the steel girders holding up the station. As I looked around, I saw an older child, perhaps 1 1 or 12
watching the younger ones. A mother with a baby stroller sat on the steps leading up to
the street. I knew the children were from the Martinique, the infamous welfare hotel also
above our heads. I asked the older child his name. Brent, he said. He had a scar across his
jaw line and was already missing several teeth. "What are you doing?" I asked. 'We are
begging money to buy candy, motioning toward the kiosk."
Here I was outside of Macy's, on my way to a theology lecture by an important theologian, and I was stopped by the beauty of God flowing out from this battered child taking care of littler ones. Brent was utterly unaware of this of course. In an instant, the experience softened me, expanding my grasp of God, and beauty, and Christ. The divine
beauty that I experienced that day has dwelt in me ever since. It is a permanent gift. I had
glimpsed the divine beauty.
ON DIVINE WISDOM

The juvenile murderer I mentioned earlier in this talk is my foster-son. When my family was sojourning with the Quakers , we met a child of the street who had been taken in
by a white middle-class family of the Meeting when he was six years old. He was eleven
at the time. Shortly after we met him, his surrogate father died of cancer.
The boy, the product of stereotypical poverty, abuse, and neglect, began to be troubled. As adolescence set in he became more troubled and confused; he was torn
between white and black culture with white middle-class expectations grating on him.
The whole thing exploded one night when he got into a fight over money with his fostermother and bludgeoned her to death. Years later he told me that he really wanted to
murder his natural mother. She subsequently died of Hepatitis and AIDS leaving five children by four men .
To cut to the chase, this boy-murderer of sixteen years passed into our care. He was
convicted of second -degree felony murder and is serving a minimum 3 5-year sentence in
a maximum -security prison. He is part of our family, our son. God has transformed him in
prison. He knows he would be dead if he had stayed on the street. He is becoming a
beautiful, mature man, making the tragedy of his life even greater, if that is possible.
The wisdom of God revealed in the cross of Christ is the only image I know to explain
what I have witnessed over these past seventeen years with this child whom God placed
in my hands. It is not a wisdom that I can explain or justify; but that it is God 's wisdom I
have no doubt. It came to me amidst great ambiguity to testify to God enfleshed for our
salvation. Romans 5:7-8 alone makes sense of the fact Anita allowed herself to be murdered that Dwayne might be saved. And so it has come to pass.
ON DIVINE GooDNESS

Two days before Christmas this year, my beloved husband and companion of forty
years was diagnosed with advanced lung cancer. He had never been sick a day in his life
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and does not smoke. The doctors all agree that they cannot save him. The cancer is now
devouring his body at a rapid rate, but it does not harm him, thanks be to God.
In the midst of this crisis, the justice of which we cannot fathom, we both experience
the goodness of God in miraculous ways. With the exception of one hardened heart, our
immediate and extended families have drawn close together and old wounds healed in
ways that will endure . Our daughter, who had been dawdling in late adolescence seven
years too long, grew up immediately. She came to herself, as Luke 15 put it, and returned
to her parents, as did the prodigal son, amidst great rejoicing.
Our nephew , noting this, asked, "Did you do this just to bring the family together?
Our daughter put it more directly. She said, "OK, I get the point, but does he have to
die?" Their observations are pointed. Health and safety improvements and legal protec tions are only put in place in response to problems. The reason is that we rarely attend
to potential problems, but wait until they become pressing problems, often in the form
of people being injured or killed. I cannot say so for sure, but would bet money that
school crossing guards were instituted because children were killed by cars or trucks on
their way to school.
This is to observe that we are dense . That is, we need dramatic events to pierce
through our resistance to attending to things around and about us. I say this not with a
sense of disappointment or blame, but simply as a fact of human psychology. We try to
get by with as little fuss as possible; we only tend to things at the point of crisis. Regular
auto inspections would not be required by the state if automobile owners tended to the
safety of their vehicles of their own accord.
Let us put this in theological terms. Calvin argued that looking at our toenails or our
eyeballs- any detail of creation should be wondrous enough to turn us godward in surrender to the divine majesty. Regretfully, we are so thick, or dense, blind, or hard hearted ,
that God had to embark on a set of tragic antics to secure our attention . Only our
voyeuristic glee at seeing God himself impaled on a tree stopped us in our tracks. Why is
it that the gruesomeness of Christ's death arouses our devotion?
CONCLUSION

I have been developing a Christian humanism that I hope will work for our day. It
depends on the possibility of knowing God, a highly disputed contention in our culture.
On this view, knowing God is continuous with knowing other things and can come from
knowing other things, as St. Augustine taught. Good knowing takes hard work, and
knowing God is no different. I do think that longing for God is itself a miracle, a work of
divine grace, perhaps assignable to the Holy Spirit, the Lord, the giver of life.
Although our culture is noisier than others are, finally, the greatest impediment to
knowing God well is the reality of evil and suffering to which I have pointed this morning.
Perhaps the examples of Moses, Paul, and the psalmist together forge the most poignant
comment in this regard and offer us the most encouragement as we continue to groan in
our bodies, longing for God's beauty, wisdom, and goodness to redeem us. Right in the
midst of being practically overwhelmed by God's wrath Moses insists that God be present
with the people whom God fears he will destroy, displaying his goodness even as he
struggles to overcom e his anger. Moses was a bold fellow.
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Paul pointed to the shameful and horrible execution of a man powerless against the
forces of church and state that he threatened, and called it the wisdom of God. Finally,a
man surrounded by enemies who seek to devour his flesh, filled with fear, asks but one
thing of God-to see God's beauty every day of his life. Scripture, read with imagination
and care, is our salvation.

JOHN WESLEY'S EXCURSIONS INTO
BEAUTY AND TASTE

SAMUEL

J. ROGAL

Throughout his more than fifty-year tenure as the founder , leader , and patriarch
of Methodism in the British Isles, john Wesley never dismissed an opportunity, in his
sermons, miscellaneous prose tracts, journals, and letters, to insert his notions of
beauty and taste along side the standard concepts of the beautiful (concerning both
objects and persons) that attempted to influence the hearts and the minds of his
age. Quick perusal of Wesley's diaries and published journal extracts reveals that the
graduate of Christ Church and the fellow of Lincoln College , Oxford , had read
parts (or at least knew of the existence of) such pieces as William Temple 's "Upon
the Garden of Epicurus" ( 1690) , Francis Hutcheson 's Inquiryintothe Originalof Our
Ideas of Beauty and Virtue ( 1725), Edmund Burke 's Philosophi
cal Enquiryinto the
Sublime and Beautiful( 175 7), Alexander Gerard 's "An Essay on Taste " ( 1759) ,
Horace Walpole 's Essayon Modem Gardening ( 1785). However , formal aesthetic criteria or theory claimed little control over or influence upon him ; instead , they func tioned principally as bases for contrast or as points of transition toward his own
views. Long before the events leading to his evangelical conversion on 24 May
1738, Wesley observed and gave his voice to "all things bright and beautiful ," as filtered through his Puritanical and Bible-centered notions of Godliness - injected into
the veins of his intellect at an early age by a Puritan focused but evangelically benev olent mother . "We must let our good works be seen to the praise and glory of that
God which gives us grace to perform those good works, " noted Susanna Wesley the
elder in her private journal, "but never that we may be seen or taken notice of or
esteemed of men . We trust never presume the endeavouring that the praise or glory
of them may devolve on ourselves, but if through divine assistance we do any good
action let us immediately say, 'not unto us, 0 Lord, not unto us, but to thy name be
ascribed all praise and glory."' Such a declaration , embraced by Wesley, points to the
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origins of his early struggles between faith and works, a theological conflict that would
contribute to his highly personal perceptions of beauty and taste.
Thus, Wesley conceived of beauty not only in the contexts of order, proportion, perception, or aesthetic experience, but as one means of creating and presenting persons and
objects as acceptable to God. However, he, himself, never really defined the terms beauty
and taste,having preferred, instead, to filter them through related qualities and other writers' efforts to define and explicate them. For example, after having digested Gerard's Essay
on Taste2and Addison's eleven Spectatoressays on the "Pleasures of the lmagination,"3
Wesley, toward the end of his long life, reached for his own pen to produce a seventeen paragraph piece under the title Thoughtsupon Taste( 1780). At the outset, the Methodist
patriarch complained that Gerard neither explained nor defined his subject, while
Addison's essay, though setting forth "some ingenious thoughts " (465 -466), lacked
breadth. To fill the void, Wesley offered to his Methodist readers several "species of taste"
(466), among them being "that which relates to the objects that gratify the imagination.
Thus, we are accustomed to say, a man has a taste for grandeur, for novelty, or for beau ty; meaning thereby, that he takes pleasure in grand, in new, or in beautiful objects,
whether they are such by nature or by art. And herein there is an unbounded variety. I
mean in the different tastes of men; same having a taste for grandeur, some for beauty.
Some, again, have a taste for one kind of beauty; and others for another. Some have a
taste for the beauties of nature; others for those of art. The former for flowers, meadows ,
fields, or woods; the latter for painting or poetry. But some have a taste both for the one
and the other." (467) Therefore, scholars aware of Wesley's role in the overall spiritual
and social reformation of the eighteenth century quickly discern the ground upon which
the Methodist leader had chosen to search for his principal "species" of taste, as he prepared for the transition of beauty and taste from art to what he conceived as evangelical
responsibility. "May we not...observe," he queried, "that there is a beauty in virtue, in gratitude, and disinterested benevolence? And have not many, at least, a taste in this? Do they
not discern and relish it, wherever they find it? Yea, does it not give them one of the most
delicate pleasures whereof the human mind is capable? Is not this taste of infinitely more
value, than a taste for any or all the pleasures of imagination? And is not this pleasure infinitely more delicate, than any that ever resulted, yea, or can result, from the utmost
refinements of music, poetry, or painting?" (467) Essentially, Wesley could accept the
arguments both of Addison and Gerard, particularly Addison's definition that fine taste
represents "that faculty of the mind which discerns with pleasure all the beauties of writing."(468) Addison and Gerard focused principaly upon art; Wesley insisted upon widen ing the expanse of the lens to include both art and nature-nature , he maintained through out, owing its very existence to a God-created and God-centered world. And, of course,
the beauty of that very nature could, potentially, be experienced easily, out of doors, by
every person at practically every level of society.
More than five years prior to their abortive mission to the Georgia colony ( 173 6173 7) and eight years before their evangelical conversions in London, John and Charles
Wesley had entered into relationships of various sorts and on various levels with several
ladies from Gloucestershire that (given the only available seats with a view for the present
audience) appear to assume the form of an epistolary serial melodrama, complete with its

John Wesley'sExcursionsintoBeautyand Taste

27

5
own dramatispersonae.
Without bothering to enter into the particulars, one might state,
with accuracy, that the exchange allows for a glimpse into certain notions of beauty and
taste embraced by John Wesley. At that moment in his life a relatively young and inexperienced Oxford don, he desperately sought to maintain control over his own romantic
passions while simultaneously harboring notions of preparing himself for episcopal ordination and a total commitment to performing the spiritual and social work of the Lord. On
14 August l 73 l, John Wesley wrote to Ann Granville, in part struggling a bit too hard to
paint a new stage scenery of a recent meeting between the two: "I hope to retain some of
the reflections which the smooth turf on which we sat, the trees overshading and surrounding us, the fields and meadows beneath, and the opposite hills, with the setting sun
just glimmering over their brows, assisted Aspasia [Mary Granville Pendarves] and Selima
lAnn Granville] in inspiring, till I have the happiness of meeting part, at least, of the same
company on Horrel6 again."7 Clearly, for Wesley at this point in his life, natural beauty, at
its highest calling, represents the principal earthly agent of divine inspiration intended to
calm the heart and to direct the mind. In addition, the reverse spatial order of the preced ing passage indicates the degree of Wesley's eventual control over his rhetorical brush, as
he extends it heavenward, from turf to setting sun.
To appreciate further the method by which Wesley constructed his broad notion and
function of natural beauty, consider but one or two examples (and those relatively late in
his life) from his voluminous journals .8 On Thursday, 5 July l 770, he preached at
Dawgreen , near Dewsbury, in the West Riding of Yorkshire. "All things contributed to
make it a refreshing season: the gently declining sun, the stillness of the evening, the beau ty of the meadows and fields, through which The smooth clear "river drew its sinuous
train, "'the opposite hills and woods, and the earnestness of the people, covering the top
of the hill on which we stood; and above all the Day-spring from on high, the consolation
of the Holy One!"9 As a common practice, Wesley quoted from memory and tended to
splice strands from his sources. Thus, "The smooth clear 'river drew its sinuous train"'
comes from at least two separate passages in Milton's Paradise
Lost,10 while his most convenient source for "the Day-spring on high" resides at the end of the first chapter of
Luke .11 More importantly , however, the reader again notices Wesley's overall spatial
scheme of the scene: the declining sun presides over the stillness of the evening, which, in
tum bestows beauty downward upon the meadows and fields and to the rivers, hills, and
woods; but the congregation assembled atopthe hill stands within the heart of that divine
beauty; the entire setting represented, for Wesley, the manifestation of God's comfort to
and for God 's people. Four years later (Tuesday, 14 June 1774), Wesley, in County
Durham , crossed over the steep hills and the moors from Swaledale and came down
"into Wensleydale, the largest by far of all the Dales, as well as most the beautiful." The
reversal of direction- from turf to sun, from meadows and fields to mountain top- functioned, for Wesley, as a means of harnessing beauty as a sense of relief or deliverance, in
this instance deliverance from the barren (depressing , perhaps) moors and hills of
Swaledale to the more fertile (and refreshing) environs ofWeardale. 12
Within a related setting and context, note the Methodist leader's tendency to identify
associations between the phenomena of nature and their immediate religious effects.
Raised and educated within the traditional ecclesiastical settings of the Church of England,
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Wesley, immediately following his 1738 evangelical conversion, believed that he could
continue to perform the most basic of his ministerial functions - preaching and conducting
of the service of the Church - within the confines of church buildings. However, once
Church officials began to deny him access to those buildings, he followed (although, at
the outset , with certain misgivings) the example of his junior, George Whitefield, and took
to the open fields. Those outdoor homiletic exercises not only served to increase the sizes
of his congregations, they strengthened his appreciation for the beauty and purpose of a
God -created nature. As but a single example , consider his reaction, at Northampton on
24 November 1769, to this scene: 'This evening, there was such an AuroraBorealis
as I
never saw before: the colours, both the white, the flame-colour, and the scarlet, were so
exceedingly strong and beautiful. But they were awful too, so that abundance of people
were frighted into many good resolutions ."13 For Wesley, the spectacle of that God -created
natural phenomenon became a highly emotional but meaningful evangelical sign; in that
sense, natural beauty generating from the various colors displayed, dramatically, the power
of God - the determination of God to demonstrate to that particular Methodist assembly
the need for "good resolutions " and to hold Wesley's followers to such a commitment.
Thus, in Wesley's aesthetic world, there emerged, after 17 4 5 and the solidification of
his Methodist organization, a sharp contrast between the potential for viewing forms of
the beautiful created by human beings within a church edifice as opposed to experiencing
the natural manifestations of beauty outside of that purely institutional structure. In those
Spectator
papers devoted to 'The Pleasures of the Imagination, " Addison considered architecture as "that particular art, which has a more immediate tendency, than any other , to
produce those primary pleasures of the imagination ." At mid -point in his discussion,
Addison focused upon the construction of houses of worship , declaring that "We are
obliged to devotion for the noblest buildings that have adqmed the several countries of
the world. It is this that has set men at work on temples and public places of worship , not
only that they might, by the magnificence of the building, invite the Deity to reside within
it, but that such stupendous works might, at the same time, open the mind to vast con ceptions, and fit it to converse with the divinity of the place. For every thing that is majestic, imprints an awfulness and reverence on the mind of the beholder , and strikes in with
the natural greatness of the soul." 14 Although Wesley , on various occasions within his
irregular ecclesiastical career, preached and attended public worship in such buildings, he
only rarely stood in awe of or admired them - either as works of art or as denominational
symbols. For example, on Sunday , 29 August 1762, the Methodist leader attended service at Exeter Cathedral, in Devonshire. What attracts his attention? A "useful sermon ,
and the [fact that the] whole service was performed with great seriousness and decency .
Such an organ I never saw or heard before , so large, so beautiful, and so finely toned .
And the music of 'Glory be to God in the highest,' I think, exceeded the Messiahitself."'5
The substance of beauty, in this instance , assumed the form of the music from an
anthem , obscuring from Wesley's line of vision the architectural grandeur of one of the
more majestic among the Norman church structures in England . Twenty years later, on
Tuesday , 18 August 1782, the Methodist patriarch, then age seventy -nine, returned to
Exeter Cathedral. What attracts his attention ? The "decent " behavior of the congregation
and the solemnity of the music following holy communion, "one of the finest compos i-
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tions I ever heard." At the end of the service, John Ross, Bishop of Exeter, invited Wesley
to dinner at the bishop's palace, then situated to the south of the chancel. The latter's critical eye and mind saw fit to retain only the images of"( l) "the lovely situation of the
palace, covered with trees and as rural and retired as if it was quite in the country; (2) the
plainness of the furniture, not costly or showy, but just fit for a Christian bishop; (3) the
dinner sufficient, but not redundant; plain and good, but not delicate; (4) the propriety of
the company, five clergymen and four of the aldermen; and (5) the genuine, unaffected
courtesy of the bishop, who, I hope, will be a blessing to his whole diocese." 16 The word
"plain" and its variants emerge as important to the series of observations, for they
stand- along side such parallel terms as "sufficiency,""goodness," propriety, and "unaffectedness"- as among Wesley's essential criteria for beauty and taste. Little wonder, then, that
he could easily achieve a transition from Exeter Cathedral to the two-year-old refurbished
Methodist chapel at Limerick, Ireland. On Saturday, 8 June 17 65, Wesley rode to that
town "and found the preaching-house just finished. I liked it best of any in the kingdom,
being neat , yea, elegant, yet not gaudy ."17 The same situation had held true on 25
September 1759, when Wesley preached in the new Methodist house at Salisbury,
Wiltshire, and later informed the readers of his journal extract that "The new roam there
is, I think, the most complete in England. It strikes everyone of any taste that sees it- not
with any single part, but an inexpressible something in the whole." 18 As with his commen tary upon Exeter Cathedral, Wesley underscored for the readers of his journal extracts,
particularly the Methodists among them, what did and what did not constitute priorities
for beauty and taste. Those qualities contributing to the Methodist patriarch's design for
elegance-neatness and plainness- became the models for the emergence of eighteenth century Methodist chapels built upon the so-called "Methodist Plan."
When , on one of the limited occasions upon which Wesley chose to doff his clerical
hat in the direction of traditional ecclesiastical architecture, he exercised rhetorical caution
and control so as not to contradict his aesthetic principles and priorities. The final paragraph of his journal entry for 23 November l 77 4 demonstrates , from yet another perspective, that for him, the word "beauty'' held a number and variety of meanings and
applications:
About two [p.m.l, I preached in an house [at Ely, Cambridgeshire] well filled with
plain, loving people. I then took a walk to the cathedral, one of the most beautiful I
have seen. The western tower is exceeding grand, and the nave of an amazing
height. Hence we went through a fruitful and pleasant country, though surrounded
with fens, to Sutton [Cambridgeshire]. Here many people had lately been stirred
up. They had prepared a large barn. At six o'clock [p.m.l, it was well filled, and it
seemed as if God sent a message to every soul. The next morning and evening,
though the weather was uncommonly severe, the congregation increased rather
than diminished. 19
Once more relying on spatial arrangement , Wesley guided his readers from the Methodist
preaching house , with its "plain , loving people ," to the grand and beautiful Ely
Cathedral - which he described only in general terms and never mentioned the people or
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the liturgical activities within. Then, without so much as a backward rhetorical glance at
the beauty and grandeur of that structure, he plunged quickly into the fruitful and pleasant countryside between Ely and Sutton. The large barn of the latter town then superimposes itself upon the image of Ely Cathedral; every soul in the congregation had
embraced God's message, and even the severe weather on the following morning did not
dull the worshippers ' emotions . Wesley departed from Sutton on 25 November, "in
much hope that they will continue in this earnest, simple Love."20 Thusly, if somewhat circuitously, did John Wesley define beauty.
Classical symmetry arises as yet another criterion by which Wesley attempted to provide his readers with what he believed to have been the essence and substance of beau ty. Stranded for a week during late August-early September 1787 at St. Peter Port, Isle of
Guernsey, by rain and high winds, the eighty-five-year-old Wesley found a free afternoon to tour Cambridge Park (or the New Ground), a favorite evening strolling place
for the local gentry. "Both the upper ground, which is as level as a bowling-green, and
the lower, which is planted with rows of trees, are wonderfully beautiful."21 Such a quick
glimpse and almost cryptic reaction hardly provide substance to support Wesley's views;
they combine to serve merely as a hollow precis to his more developed commentary on
the beauty of the classic rural scene, as had been set down in detail (at least insofar as
concerns a journal entry) eight years earlier in his journal for Wednesday, 13 October
1779. Informing his readers that he had already experienced the Painshill Gardens at
Cobham, Surrey (5 October 1771),22 and Henry Hoare 's gardens at Stourhead , Wiltshire
( 12 September 1776), 23
...I was now desired to take a view of the much more celebrated gardens at Stowe
[Buckinghamshire]. The first thing I observed was the beautiful water which runs
through the gardens to the front of the house. The tufts of trees, placed on each
side of this, are wonderfully pleasant. And so are many of the walks and glades
through the woods, which are disposed with a fine variety. The large pieces of
water interspersed give a fresh beauty to the whole. 24

To that point in his narrative, John Wesley, the Oxford don, the reader of Horace and
Virgiland Herbert and Marvell, appeared to have lost himself in the thoughts and manners
of a preceding generation wherein, Maynard Mack has informed us, "landscape and garden ...assume some of the functions of album and commonplace book, philosophical vademecumand momentamori.They serve as aides to reflection- or to recollection, introspection,
and worship, giving us, says Addison [in Spectator
4 77], 'a great Insight into the Contrivance
and Wisdom of Providence ' and suggesting 'innumerable subjects for Meditation. "'25
However, Wesley, himself, rudely interrupted his own meditation upon the classical gardens at Stowe, as though suddenly remembering his own present identity and position, as
well as that of the audience for whom he had carefully prepared his journal extracts:
Yet there are several things which must give disgust to any person of common
sense: ( 1) the buildings called temples are most miserable, many of them both within and without. Sir John Vanbrugh's is an ugly, clumsy lung, hardly fit for a gentle-

John Wesley's ExcursionsintoBeautyand Taste

31

man's stable; (2) the temples of Venus and Bacchus, though large, have nothing elegant in the structure. And the paintings in the former, representing a lewd story, are
neither well designed nor executed; those in the latter are quite faded, and most of
the inscriptions vanished away; (3) the statues are full as coarse as the paintings;
particularly those of Apollo and the Muses - whom a person not otherwise
informed might take to be cook-maids; (4) most of the water in the ponds is dirty
and thick as puddle; (5) it is childish affectation to call things here by Greek or Latin
names, as Styx and Elysian Fields; (6) it was ominous for my lord to entertain himself and his noble company in a grotto built on the bank of Styx, that is, on the
brink of hell; (7) the river on which it stands is a black, filthy puddle, exactly resembling a common sewer ....26
Essentially, certain superficial, imitative, and cheap attempts to create anew the classical
scene offended Wesley's prescriptive sense of classical beauty, in much the same manner
as the offense to himself and his labors brought on by "lumps" of drunken, rock-throwing
hecklers who continually sought to erode the sound and the sense of his outdoor worship
services. Ornamentation violated Wesley's spirit of the plain and simple; the latter collectively served as the thesis to his overall evangelical mission, while the former assumed the
presence of the Established Church that he wished, simply and plainly, to cleanse and to
elevate. Finally, note Wesley's attention to dirt and decay, defects that corresponded with
his constant concern that faith, as with art and architecture , must undergo continued
maintenance , lest it decay and crumble and become nothing.
Although the name never enters upon any of Wesley's printed pages, one would be
almost eager to label the founder and leader of the Methodists as one of the few adher ents to the work of John Pomfret. That Bedfordshire Church of England clergyman and
minor poet left the world a year before John Wesley's entrance into it; his single claim
upon the memories of students, during the decades prior to the l 970' s, usually stood
near the opening of the literature anthologies for his having illustrated a clear example of
the virtues to be discovered and absorbed from the Aristotelian ideal of retirement that
the neoclassicists firmly embraced . In his popular The Choice(1700), Pomfret announced
that
Near same fair Town I'd have a private Seat,
Built Uniform, not Little, nor too Great:
Better if on a Rising Ground it stood;
Fields on this side, on that a Neighbouring Wood;
It should no other Things contain
But what were Useful, Necessary, Plain. (5- 10)27
If nothing else, John Wesley's notions of beauty and taste, as well as his methods of
expressing those notions , demonstrate how tenaciously he held to the rhetorical and
philosophical conventions that governed his own times. Indeed , his reaction , on 29
November l 771, to the Duke of Cumberland's improvements at Windsor Park reads
almost as a prose version of Pomfret's poem : 'The most remarkable work is the triangular
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tower .. .built on the edge of Windsor Park. It is surrounded with shrubberies and woods,
having some straight, some serpentine walks in them, and commands a beautiful prospect
in three ways, a very extensive one to the south-west In the lower part is an alcove, which
must be extremely pleasant in a summer evening. There is a little circular projection at
each comer, one of which is filled by a geometrical staircase; the other two contain little
apartments, one of which is a study." Then follows the inevitable moral conclusion, again
for the benefit of Wesley's evangelically-minded readers : "I was agreeably surprised to find
many of the books not only religious, but admirably well chosen. Perhaps the great man
spent many hours here with only him that seethe in secret [Matthew 6 :4]. And who can
say how deep that change went which was so discernible in the latter part of his life!"28
Finally, consider the most insignificant and fragile mode of beauty, so labeled if for no
other reason than its transience. From the lustful leers of Samuel Pepys eying ankles from
his pew in St. Olave' s Church, Hart Street; through Pope's vitriolic tribute to the battle of
the sexes; to and beyond Cowper's "Young Lady" with "Heaven reflected in her face,"
the poets and prose writers of the long eighteenth century devoted sufficient space to
observing and reacting to human beauty- particularly that that form of it adorned with
wig, petticoat, and gown. All but a minute number of the numerous women who drifted
in and out of John Wesley's long life possessed neither the time nor the funds to sit for
their portraits, so from that point of view, one cannot easily determine his criteria for
human female beauty. However, two examples might assist in the exercise. On Saturday,
10 July 1736, at Savannah, Georgia, Rebecca Bovey, the daughter of a Georgia settler,
died suddenly. Her parish priest, thirty-three year old John Wesley, went to the Bovey
home, gazed down upon the recently departed young woman, and pronounced. "I never
saw so beautiful a corpse in my life. Poor comfort to its late inhabitant."29 Rarely has one
observed so precise (and concise) a statement on the superficiality of human beauty.
Nineteen years later, at London on Sunday, 3 August 1755, Wesley dined with an
unidentified person who, for an unspecified number of years, had lived "with one of the
most celebrated beauties in Europe"- she also unidentified . "She [the beauty] was also
proud vain, and nice [foolish] to a very uncommon degree. But see the end! After a
painful and nauseous disease, she rotted away above ground and was so offensive for
many days before she died that scarce any could bare to stay in the room."30 Wesley
ended his journal entry for that day at that point, without further comment , obviously
confident that the details of the event alone proved sufficient to underscore the fragility
and insignificance of human beauty, as well as its inability to protect the human being
against erosion from pride, vanity, and outright stupidity. Wesley pushed his pen hard to
expose his readers to the moral realization that beauty, natural or contrived, could, on
occasion , demand considerable sacrifice. Touring the estate of William Petty, Lord
Shelburne, outside of High Wycombe, Buckinghamshire, on 11 October 1775, he posted
an initiallyfavorable reaction to the setting: What a variety in so small a compass. A beau tiful grove, divided by a serpentine walk, conceals the house from the town . At the side of
this runs a transparent river, with a smooth walk on each bank. Beyond this is a lovely
wood, having a grassy walk running along, just within the skirts of it. But can the owner
rejoice in this paradise? No; for his wife [Lady Sophia Cartaret Shelburne ( 1746 -1771 )] is
snatched away in the bloom of youth!"3 ' What possible purpose, he appeared to have

John Wesley's ExcursionsintoBeautyand Taste

33

asked his readers, could come from the contrivance of beauty when death had robbed
the eye and the mind and the heart of the ability to appreciate it? The estate of the late
High Sheriff of Suffolk, one John Reynolds, confronted Wesley (on 5 November 1771) as
"the best contrived and the most beautiful I ever saw. It has four fronts and five rooms on
a floor, elegantly, though not sumptuously, furnished. At a small distance stands a delightful grove. On every side of this, the poor, rich, man who had no hope beyond the grave,
placed seats to enjoy life as long as he could." In 1755, Reynolds had "the satisfaction of
laying the remains of his only child and, two years after, those of his wife. After two years
more, in the year 1759, having eat, and drank, and forgotten God for eighty-four years,
he went himself to give an account of his stewardship."32 Of course, a significant number
of persons might well have viewed the two preceding instances as results of simple coincidence. However, in Wesley's Methodist scheme, coincidence has no role to play. His
heavy editorial hand stamped into his journal extracts those scenes that he believed
would convey the strongest of moral lessons.
At the risk of oversimplification (as well as over-emphasis, perhaps), there could arise
no serious challenge to the conclusion that John Wesley's world of beauty firmly established the criterion of plainness- the sound and the sense of a form of plainness that
comes directly from Scriptures and the one element that can protect the human being
from the fate of the example of the unidentified European beauty cited above. 33 Thus,
according to the GeneralRulesof the MethodistSodeties( 17 4 2, 17 4 3), a member of either
sex could have been dismissed from a Methodist society for 'Toe 'putting on of gold or
costly apparel,' particularly the wearing of ca/ashes,high-heads,or enormousbonnets
....34 As
evidence of Wesley 's consistent adherence to that "rule ," a London newspaper
(unnamed) reported that when Wesley preached the sermon for the opening of City
Road Chapel, London , on 1 November 1778, "the first quarter of an hour of his sermon
was addressed to his female auditory on the absurdity of the enormous dressing of their
heads; and his religious labours have so much converted the women who attended at this
place of worship that widows, wives and young ladies appeared on Sunday without curls,
without flying caps, and without feathers : and our correspondent further says that the
female sex never made a more pleasing appearance ."35 Following the the same criterion,
Wesley commanded that Methodists chapels and preaching houses be devoid of art and
musical instruments and that Methodist preachers not ordained by the Church of
England would not be permitted to adorn themselves in clerical garb.
As with almost everything of significance upon which John Wesley cast his mind's eye,
his own form of evangelicalism, which hurled an Oxford don into the pits and dregs of
eighteenth -century human existence, combined with his reliance upon the Old and the
New Testaments to block his understanding and appreciation of beauty and taste as the
majority of his contemporaries outside of his religious organization viewed, appreciated,
and understood those qualities. Not surprisingly, those same contemporaries did not
always understand (nor did they particularly care to understand) Wesley's notion of plainness. The sarcastic Horace Walpole, as but a single example , attended the Methodist service at Bath on 9 October 1766, filtering the experience through the metaphor of opera,
observing Gothic windows and fine furniture , and describing the sixty-three -year-old
Wesley as "a lean elderly man, fresh-coloured , his hair smoothly combed , but with a soup-
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conof curl at the ends. Wondrous clean, but as evidently an actor as Garrick."36 Walpole
appears not to have been interested to inquire or to note that on the occasion of that
visit, Wesley held the service not in his own WesleyanMethodist preaching house, but in
the fashionable chapel built by Selina Shirley Hastings, Countess of Huntingdon, for her
rival Calvinist Methodist connexion - she having invited Wesley to preach there.
Nonetheless, Walpole's account underscores the obvious realization that Wesley's notion
of beauty- even the very existence John Wesley, himself, perhaps - looms large in his journals and sermons to represent yet another clear manifestation of the metaphor of tension
that so fiercely dominated a considerable portion of the observations, the thoughts, the
events, and the literature of the long eighteenth century.
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1.
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And on the washy Ooze deep Channels wore;
Easy, ere God had bid the ground be dry,
All but within those banks, where Rivers now
Stream, and perpetual draw thir humid train....(7:303 -306)
Streaking the ground with sinous trace; not all
Minims of Nature . . .. (7:481-182)
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A pretty kind of- sort of- kind of thing,
Not much a verse, and poem not at all,
Yet, as they say, extremely natural.
And yet I know not There 's a skill in pies,
In raising crusts as well as galleries:
And he's the poet, more or less, who knows
The charm that hallows the least thing from prose,
And dresses it in its mild singing clothes.
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I. INm.ooucn
oN
At the beginning of the nineteenth century , many Christian denominations
addressed the need for providing education to children and adults who could not
afford the existing private schools. Along with other mainline Protestant churches,
the Methodist Episcopal Church played a unique role in teaching children from the
poorer classes how to read, write, and spell. Inspired by their Christian zeal, beginning in I 816, the Methodists of lower Manhattan were committed to providing the
basic education, along with religious instruction within the church setting. Indeed ,
from 1815- 1821, as this article will show, the Methodist Sabbath Schools' 1 apparently were successful in meeting both their educational and evangelical objectives.
The success of the Sabbath Schools was due to three principal reasons. The first
reason for the Sabbath School's success was due to the multiple talents of its foundress,
Mary Morgan. To illustrate, she had previous teaching experience, saw teaching as a
way to communicate the Christian faith, and possessed administrative and leadership
abilities that proved extremely useful in the newly developing interdenominational
Sabbath School movement. Second , the Methodist Sabbath Schools succeeded
because of the way in which they were organized. This idea is shown by their constitution, or rules, the important role of the superintendents , and the ways in which a num ber of other groups provided direction. Third, the Methodist Sabbath Schools reached
their religious objective in three principal ways. To demonstrate, they required that all
students attend Sunday morning church services, they provided afternoon in-school
religious instruction and preaching. and they assigned Biblicalpassages to be read and
memorized at home during the week. To sum up, Methodist Sabbath Schools, during
their initial years of operation, were able to impart both knowledge in basic educational subjects such as reading and spelling and instruction in the Christian faith.
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II. MARY MORGAN: EDUCATORAND LAY EVANGELIST
The foundress, Mary Morgan 2 possessed three important qualifications. First, she had
already the experience of teaching school for several years. Second, she had a wellestablished religious commitment centered in the John Street Methodist Episcopal
Church and a strong desire to spread the Christian faith to others, especially the children with whom she was in daily contact. Third, since she had already run a small private Sabbath school, she was able to provide critical guidance at the very beginning of
Methodist involvement in the interdenominational
Sabbath School movement.
Consequently, she contributed in several important ways to the establishment and
development of the Sabbath schools.

A. TEACHERAND ADMINISTRATOR
Clearly, Mary Morgan was prepared to provide key leadership at the beginning of
Methodist involvement in the Sabbath School movement. In 1810, two years after graduating from a Quaker academy for girls in Philadelphia she came to Manhattan to teach at
another Quaker female academy that had just opened. 3 Besides teaching, she was
appointed to organize additional schools for the Society of Friends in the greater New
York City area.4 Thus, Mary Morgan had at least five years of teaching and administration
prior to the founding of the first Methodist Sabbath School.

B. EVANGEUCALOUTREACH
As a result of her religious conversion in Philadelphia and subsequent membership in
the Methodist Episcopal Church, 5 Mary Morgan developed a strong evangelical concern
for her students that showed itself in two principal ways, the second of which is highly significant for the Methodist Sabbath Schools. First, while teaching at the Quaker academy
from 1810 to 1815, she attempted to communicate the Gospel message during the regular school hours through prayer and Bible reading at the beginning of the school day and
several other religious activities. At the same time, these activities had become controver sial even at this early date. For example, the public schools in New York City had been
criticized for allowing religious instruction. Although the Quaker academy was private
and, therefore, under no restriction, she encountered some internal resistance to her
growing efforts which also included an early morning prayer meeting that a number of
the older girls were attending.6 As a result, probably around 1813, she developed another
way of communicating the Gospel to children; she formed a Sabbath School that met on
Sunday mornings at the Quaker academy. 7 Indeed, in these Sunday morning sessions, she
was free to pursue her spiritual objectives. To illustrate, during these meetings "the Bible
was read and expounded, and catechetical instruction given, with exhortation and prayer.
We dispersed at the sound of the church bell, those whose parents were willing going
with me to old John-Street Church, the rest where they pleased."8
Furthermore, her strong interest in the spiritual development of those who came to
her Sabbath school is clearly revealed in her diary entries on three different Sundays in
1813. For instance, on 17 July 1813 she wrote that she "met my school and had a satisfactory, though apparently not so profitable, a time as usual."9 Again, on 26 September
18 I 3, she noted how she "met my school in the morning, but could say little for my
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Master."1°Finally,one week later, on 3 October 1813, she stated with obvious satisfaction
that she "had a precious little meeting in my school in the morning, where l verily believe
the Lord touched the hearts of some of the dear children with his convicting power. "11
Finally, many years later, in reflecting on the development of the Sabbath Schools in New
York, she again mentioned the significance of the school she had established. Indeed, she
felt that the
Lord owned and blessed these feeble labors; many of the larger girls came to
inquire particularly what they must do to be saved. Many were converted, and
testified in the love feasts in John-Street of the blessings they received under the
simple means of grace, and had their names entered in classes. Some remain
faithful and useful members of the Church to the present. 12

C. SABBATH SCHOOL FOUNDRE.SS
Finally, Mary Morgan provided leadership and guidance at the beginning of Methodist
involvement in what was formally known as the New York Union Sunday School
Society. Exemplifying this is how, in 1815, she was the lone Methodist representative at a
general meeting of the various Manhattan churches that discussed the possibility of forming an interdenominational Sabbath School Union. A short while after the meeting, a
Methodist couple, Mr . and Mrs. Francis Hall, encouraged her to call a meeting of all
Methodists interested in forming a Sabbath School. As a result of that meeting held at
John Street Methodist Episcopal Church, she and three others were delegated to bring it
before the administrative body of New York Methodism . Despite some objections, on 2 7
February 1816, this board approved the proposal to establish a Methodist Sabbath School
in cooperation with the New York Union Sunday School Society.13
Besides her pioneering role in its formation, she assisted in its development from 1815
to at least I 82 1. To illustrate, at a 12 March 181 6 meeting , she was appointed to a
five-member committee to consider making any changes in the newly drafted constitution of the Methodist Sabbath Schools.14 Moreover, on 11 June 1817, she served on a
committee that examined the possibility of starting another Methodist Sabbath School, in
all likelihood the third, near the Duane Street Methodist Episcopal Church. Again, on 18
June 1820, she was appointed the head of a committee to draft a new constitution for
the Methodist Sabbath Schools that had by 1820 increased to four.' 5 Finally,during 18201821, she served as one of the superintendents at the Methodist Sabbath School on
Forsyth Street. 16 ln brief, Mary Morgan not only helped to establish the first Methodist
Sabbath Schools but also remained highly involved in leadership and administration.
ID. ORGANIZATION OF 1liE SABBAlH SCHOOL
In addition to the valuable contributions of Mary Morgan, the Methodist Sabbath
Schools succeeded because of their highly organized yet flexible structure. First, the con stitution, or rules, of the Methodist Sabbath Schools provided exceptionally clear guidelines. Second, the way in which the superintendent's role was conceived and developed
contributed to the efficient administration of the schools. Third, the oversight of various
committees helped guide both their educational and religious mission. To sum up, the
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balance of stability and an openness to refining their procedures allowed the Methodist
Sabbath Schools to respond to the various needs that they encountered .

A.

CONSTmll10N

First, the well-thought out and extremely thorough constitution, or rules, of the
Methodist Sabbath School helped its outreach to both children and a smaller number of
adults. These rules, however, were developed over a six-month period from 5 March
1816 to 27 August 1816. Initially,at its formational meeting on 27 February 1816, a fivemember committee was appointed to draft the constitution. 17 Then, at its 5 March 1816
meeting, the committee made the following proposals that were approved. First, there
shall be ten superintendents; two shall be appointed each Sunday. In addition, every
superintendent must be a member of the Methodist Episcopal Church. Similarly,the rule
for teachers was that a teacher had to be a member of the Methodist Episcopal Church
or be well spoken of in the community. Second, any student who came would be officially enrolled on the next Sabbath. Third, the school day was to begin and end with prayer.
Fourth, school would begin at 9:00 a.m. and again at I :30 p.m. Fifth, all students were
required to attend Sunday worship after the morning session ended and again in the
afternoon, if possible. At the same time, the teachers were expected to supervise their students' behavior both on the way to church and in the service itself.18
In addition, the 5 March 1816 meeting provided a plan for governing the Methodist
Sabbath School. First, the stationed preachers (usually five or six),19 along with the superintendents and teachers were to form a Standing Committee that apparently met monthly .
Furthermore, the presiding preacher2° was expected to come to every meeting of the
Standing Committee , if possible. Besides the Standing Committee , a smaller administrative unit called the School Committee was to be composed of the ten elected superinten dents, who were elected for one-year terms. Specifically, these superintendents, in the
order of their rotations were (I) Andrew C. Wheeler, chairman, and Lancaster S. Burling,
secretary, (2) John C. Totten and John Westfield , (3) Stephen Dando and Thomas
Bakewell, (4) Francis Hall and John Wilson, and (5) Abraham Hart and James N. Hyde. 2 1
These rules, however , were not satisfactory and a different "Select Committee " of five
were appointed to redraft the rules and report back in three days.22 As a result, the following rules were changed or added and adopted unanimously on I 5 March 181 6. First, the
highest governing body was to be the General Constitution of Superintendents and
Teachers, not the School Committee. Second, ten superintendents were to oversee the
Sabbath School; two superintendents were to be present every Sabbath. Third, a General
Superintendent and a Secretary were to be elected from ten superintendents . Moreover ,
the General Superintendent and Secretary had to attend every Sabbath. Fourth, a list of
teachers had to be kept. Fifth, each class was to have seven students and one teacher.
Sixth, each teacher could have an assistant who would teach the class if the teacher was
absent. Seventh, teachers would teach a class for only three months at a time. On the
other hand, at the 27 August I 816 Superintendents and Teachers meeting, the length
was increased to six months. At the same time, if teachers were knew they were going to
be absent, they could arrange for a substitute. Eighth, superintendents and teachers had to
be at the school by 8:45 a.m. and l :45 p.m. although the afternoon starting time was
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soon changed to 2 :00 p.m. Ninth, teachers were to give out punctual attendance tickets
at 9:00 a.m. and 2:00 p.m. Tenth, the acting superintendent was to open and close the
school day with prayer.23
In addition, the school day itself contained a combination of academic and religious
instruction. To illustrate, the morning schedule consisted of twenty minutes of recitation,
twenty -five minutes of reading and spelling, and a homework or class work assignment.
Also, the afternoon schedule began with thirty minutes of reading and spelling, which
was followed by twenty minutes of religious instruction that used a question and answer
format. For example, the questioning involved the "scripture spoken from in the morn ing, and in giving such prudent and salutary advice and counsel as my be deemed requisite."24 Then, the students had ten minutes of hymn singing, thirty minutes of reading and
spelling in circles of seven students, and twenty -five minutes of closing religious
exercises.25Moreover, the 27 August 1816 Superintendents and Teachers meeting left
the earlier schedule intact except for increasing the recitation time in the morning to
twenty-five minutes .
At the same time, the 5 April 1816 meeting of the Superintendents and Teachers
considered the following seven questions such as: "l. Should children who go to weekday school be admitted? 2. Should someone be placed in charge of the colored classes?
3. Should there be an Assistant General Superintendent? 4. Meet only in afternoon? 5.
Have more than seven scholars per class? 6. Should school be divided in half so they
could each attend church? 7. Add an assistant secretary?''26 Question six apparently was
suggesting that the one Methodist Sabbath School be divided into two schools or divisions
so that the students could attend the nearest Methodist Episcopal Church rather than
rotating to John Street one week and Second Street the following week. As a result of the
meeting, the following three decisions were made . First, John Morgan and William Smith
were placed in charge of the colored classes. Second, the General Superintendent and the
Secretary could name substitutes. Third, all students were to attend John Street Methodist
one week and then all students were to go to Second Street Methodist Episcopal Church
the following week. The other questions, however, were not approved. 27 Yet, at the 27
August 1816 Superintendents and Teachers meeting, with two divisions of the Methodist
Sabbath School now operating, the location of church attendance was changed. Now, students who attended the division of the Sabbath School at Chatham Street went to John
Street every Sunday and those who attended the division of the Sabbath School on
Second Street went to the Second Street or the Fourth Street Methodist Episcopal
Churches every Sunday.28 To sum up, the initial organizational meetings of the Methodist
Sabbath School provided a comprehensive plan of administration, procedure, and, most
importantly, religious instruction.

B. ROLE

OF 11IE SUPERINTENDENT

In addition to the constitution , the role of the superintendent contributed to the
Sabbath School's effectiveness in three significant ways. First, the selection and assignment
of the superintendents functioned smoothly. Second, the authority given to the superintendents allowed them to administer the schools effectively. Third, superintendents performed an important visitation role.
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First, the selection and assignment of the Sabbath School superintendents were carried
out very systematically. For example, superintendents were elected to one year terms.29
Initially, ten superintendents had been selected. Then, at the 2 7 August 1816
Superintendents and Teachers meeting, the number was increased to sixteen. In addition,
a total of sixteen were elected and then divided into four classes Specifically, for
September 1816 to March 181 7, the four classes were: ( l st) Thomas Bakewell, Francis
Hall, William M. Carter; (2nd) Stephen Dando, Joseph Smith, James H. Lyon, John C.
Totten; (3rd) Abram Hart, David Crawford, James N. Hyde, John Inniss; and (4th)
Andrew C. Wheeler, John Westfield, John Wilson, and John Paradise.30 Moreover , apparently from September, 1816 to August, 1817 these four classes of superintendents "rotated" on a monthly basis. An example of how this worked is given in the minutes of the 2 7
August 1816 meeting. By this time, the Methodist Episcopal Church was operating one
Sabbath School with two divisions: one at the New York Free School No. l on Chatham
Street and the other at the Methodist Free School on Second Street. To demonstrate, on
the first Sunday of the month, class one was at Chatham Street and class two at Second
Street. Then, on the second Sunday, class two rotated to Chatham Street and class three
went to Second Street. Class one, however, had the day off. Next, on the third Sunday of
the month , class three rotated to Chatham Street and class four went to Second Street.
Again, class one had a second consecutive Sunday off. Finally,on the fourth Sunday, class
four rotated to Chatham Street and class one went to Second Street.31 At the same time,
a class which was not scheduled to serve could attend more than two consecutive
Sundays. In this vein, the minutes for 2 7 August 1816 stated
This will not however prevent their being present at any other time should they
be thereunto impelled by a sense of duty, as full employment every Lord's day
will be found in the school for such as have at heart the cause of Christ, and
would willingly be found in the active discharge of the duties of humanity. 32
This rotation, however , was modified on 7 September 181 7. The weekly school report
for that Sunday noted that "the newly adopted regulation of having certain superinten dents located for the management of each school has gone into operation this day."
Indeed, during the period 7 September 1817 to 27 December 1818, the minutes of
School No. 8 (Forsyth Street) indicate, in all likelihood, that the following superintendents
were "located" at the school: Joseph Smith, Stephen Dando , Thomas Bakewell, Thomas
Griffen, John Wilson, and James B. Gascoigne. To illustrate, during this sixteen month period Joseph Smith was acting superintendent nineteen times and visiting superintendent
thirty times, Stephen Dando was acting superintendent eighteen times and visiting superintendent twelve times, Thomas Bakewell was acting superintendent twenty-four times
and visiting superintendent twice, Thomas Griffen was acting superintendent ten times
and visiting superintendent six times, John Wilson was acting superintendent eleven times
(and absent another ten times when he was scheduled to acting superintendent) and visiting superintendent fifteen times, and James B. Gascoigne was acting superintendent seven
times and visiting superintendent six times. At the same time, eight other superintendents
served at School No . 8 but their length of service was much shorter indicating perhaps
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that they were substitutes. 33To sum up, having certain superintendents permanently
assigned apparently gave greater stability to the administration of the schools.
Similarly, in March 1817, sixteen superintendents were again elected: Joseph Smith
(president), Abraham Hart (vice-president), Lancaster S. Burling (secretary), Andrew C.
Wheeler, William McCarter, Francis Hall, Stephen Dando, James B. Gascoigne, Thomas
Bakewell, John Westfield, John Paradise, David Crawford, John C. Totten, Simeon Price,
John Morgan, and (first name illegible)W. Fowler.34 At the same time, the minutes of the
Superintendents and Teachers meeting did not record any lists of female superintendents.
Yet, from 30 November 1817, the weekly report of Methodist Sabbath School No. 8,
which included information such as student and teacher attendance and the names of the
male superintendents, also listed the number (but not the names) of female superinten dents present each Sunday. Moreover, from 21 December 1817, the weekly Sabbath
School report listed the number of female superintendents present for both the morning
and afternoon sessions. To demonstrate, from 2 I December 1817 to 27 December 1818,
an average of three female superintendents served in both the morning and afternoon sessions.35This rotation, however, was modified on 7 September 1817. The weekly school
report for that Sunday noted that "the newly adopted regulation of having certain superintendents located for the management of each school has gone into operation this day."36
Besides the deployment of superintendents, they were given a number of important
responsibilities. For example, the minutes note that "the superintendents shall overlook the
different classes, and advise and counsel as they judge proper." 37Moreover, they were
instructed to the direct the afternoon religious exercises. To illustrate, rule eleven stipulated
that "twenty-five minutes shall then be appropriated to such public exercise of divine worship, as the Superintendents of the day together with the General Superintendent shall
jointly agree upon. "38At the same time, the superintendents were held to high standards.
For instance, the Quarterly Meeting of the New York Circuit voted on 7 October 1817 to
impose a fine of twelve and a half cents if the acting superintendents and the secretary
were late to school and a fine of twenty -five cents if they were absent the entire day. In
addition, superintendents were also fined for being late or entirely absent for the Quarterly
Meeting. For example, superintendents were given a twelve and a half cent fine for arriving after the meeting had been in session for fifteen minutes; a twenty -five cent fine was
assessed for missing the meeting entirely.39Finally, the superintendents or any member of
the monthly Superintendents and Teachers meeting could be fined twelve and a half
cents for a twenty -five minute tardiness and twenty -five cents for an absence at the
monthly meeting.40In short, while the superintendents had extensive authority, they also
were held to high standards of active church membership, punctuality, and attendance.
Finally, the superintendent's role involved various types of visitation. First, in 1816,
twelve out of the sixteen superintendents elected for that year began to visit absent students. Exemplifying this is the action taken at the 23 June 1816 meeting of the
Superintendents and Teachers where it "was determined that the Superintendents visit
the absent scholars as soon as practicable, to ascertain the cause of their absence, and
endeavor to promote a more general attendance, and that Brothers Dando, Bakewell, and
Totten make the necessary arrangements for that purpose. "41 Furthermore, at the 30 June
18I 6 meeting a plan was submitted that divided the area around the school into six divi-
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sions and assigned two persons to each one. In this vein, Thomas Bakewell and Stephen
Dando were assigned to the first division, John Westfield and William Skidmore to the
second, John C. Totten and David Crawford to the third, Andrew C. Wheeler and
Charles Peck to the fourth, Francis Hall and John Wilson to the fifth, and Abraham Hart
and James N. Hyde to the sixth.42
These divisions apparently were revised as the number of schools increased to four. To
illustrate, from 7 November 1817 to 27 December 18 l 8, School No. 8 (Forsyth Street)
listed two "acting superintendents" and two "visiting superintendents " for both its morning
and afternoon session. Sometimes, however, the number of visiting superintendents was
as high as three or four. At the same time, the weekly report for School No. 8 listed no
visiting superintendents for eight weeks of that same period. In all likelihood, this may
have been due to the colder weather since these eight Sundays occurred during the winter months. Moreover, the weekly reports reveal that more visiting superintendents visited
in the morning rather than in the afternoon. To demonstrate, eighty-seven visiting superintendents are listed for the morning sessions while only twenty-five are listed for the afternoon. Apparently, afternoon visitation may have been less since the visiting superinten dents may have been attending an afternoon church service. Also, during that same period a total of thirteen men served as visiting superintendents. 43 At the same time, some visiting superintendents served much more frequently than others. For instance, Joseph
Smith served thirty-four Sundays- thirty-one in the morning and three in the afternoon;
James B. Gascoigne served sixteen times-ten in the morning, six in the afternoon;
Stephen Dando served fifteen times-nine in the morning, six in the afternoon; John
Wilson served fifteen times- fourteen in the morning, one in the afternoon; and Thomas
Bakewell served seven times- six in the morning, one in the afternoon. In contrast, six out
of the thirteen served from one to four Sundays. Moreover, these five often visited over a
consecutive number of Sundays. As an illustration, Joseph Smith served consecutively
from 16 November t 81 7 to 2 I December 181 7, 12 April 1818 to 3 I May 1818, and 9
August t 8 t 8 to 29 November 1818. Also, John Wilson served consecutively from 15
February t 8 t 8 to 15 March 1818 and again from 7 June 1818 to 26 July 1818.
Likewise, Stephen Dando served consecutively from 9 November 181 7 to at least 28
December 1817. Finally,James B. Gascoigne served consecutively from 2 August 1818
to 30 August 1818. In addition, the visiting superintendents were often paired together in
teams of two. For example, in the period from 16 November 181 7 to 2 1 December
1817 Joseph Smith and Stephen Dando did the visiting. On 16 November 181 7, however, Francis Hall also visited. Again, from 7 June 1818 to 28 June 1818, John Wilson and
Thomas Bakewell were the two visiting superintendents. Finally, from 9 August 1818 to
30 August 1818, Joseph Smith and James B. Gascoigne made the visitations. Besides serving as visiting superintendents , nine of the thirteen also served as acting superintendents,
some for extensive periods of time.44
Besides visiting absent or delinquent students, some of the superintendents visited the
various Methodist Sabbath Schools which now numbered four: School Number 8
(Forsyth Street), School Number 27, School Number 28, and School Number 33. Indeed,
a "visiting committee " was established to visit each school once a month. Specifically,the
schools were visited in the following manner: School Number 33 was visited on the first
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Sunday of the month at 9 :00 a.m., School Number 8 on the second Sunday, School
Number 2 7 on the third Sunday, and School Number 28 on the fourth. In addition to
visiting its own Sabbath Schools, the monthly "visiting committee" was also considered
"constituted delegates to represent in future the schools under our care, at the monthly
meeting established by the Union."4s

C. OVERSIGHT

OF 5ABBA1H SCHOOL

Another aspect of organization that led to its success was the oversight that various
groups provided on a regular or occasional basis. First, the monthly meeting of
Superintendents and Teachers gave continual direction for the week -to-week operations
of the Sabbath Schools while three other Methodist groups provided more occasional
oversight. Finally,its parent body, the New York Sunday School Union Society, also maintained a close working relationship.
First, the monthly meeting of the Superintendents and Teachers provided primary
direction.46 For example, at these meetings the rules were adopted and revised, superintendents elected and reassigned, and secretaries delivered reports of their schools. An example
is seen in the 14 October 1818 Superintendents and Teachers quarterly meeting in which
"Mssrs. Waldo, Carter, and Vanderbilt were elected Superintendents of No. 8 and Walker
Booth removed to No. 28."47 In addition, the other leadership groups in New York City
Methodism raised concerns, adopted policy, or provided resources. To illustrate, at the I l
January 1819 General Leaders Meeting, the Reverend Seth Crowell made the following
resolutions: "Resolved that this Leaders Meeting consider that it is very improper for
Sabbath School instructors to teach children on the Lord's Day, that attend regular school
all the week. 2. That we disapprove of teaching at all in time of divine Service in our
churches."48 The resolutions were then debated , but were not approved. After the meeting,
the stationed preachers and the Sabbath School superintendents apparently worked out a
solution. Moreover, these resolutions were never offered again.49
Besides the Leaders Meeting, the Quarterly Conference also set policy.soThis is exem plified by their 7 October 181 7 meeting when they issued six regulations; most notewor thy were those that stipulated that all Sabbath School students must attend , preachers
must take attendance in the afternoon, and also arrange for a substitute in case they are
unable to preach .s1 Another Methodist organization that gave direction was the New
York Preachers Meeting.s2 Their oversight, however , was actually administrative rather
than advisory. To illustrate, by at least 1826, the stationed preachers themselves were
superintending the Sabbath Schools. Furthermore , the minutes for the 3 June 1826 and 2
June 182 7 New York Preachers Meeting indicate that one of the stationed preachers had
been assigned to superintend the Sabbath Schools. Moreover , at the 1826 meeting ,
another stationed preacher was assigned as the assistant to the superintendent. s3
Apparently, by the mid- l 820s , the earlier system in which lay superintendents , or at least
a lay general superintendent and a lay assistant general superintendent, had administered
the Sabbath Schools had disappeared.
Finally,the General Visiting committee of the New York Sunday School Union supervised the Methodist Sabbath Schools in several other ways. First, in all likelihood, one or
two members of the General Visiting Committee visited School No. 8 (Forsyth Street) on
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a weekly or monthly basis.54 To illustrate, the reports of School No . 8 indicate that
General Visiting Committee members made one visit in 1816, three in 181 7, and seven
in 1818 that included monthly visits from September to December. Moreover, on l
September 1818 and 2 7 September 1818, one of the Methodist Sabbath School superintendents accompanied the General Visiting Committee member. Second, the General
Visiting Committee members often distributed tickets for good behavior, punctuality, and
Scripture memoriz.ation. For example, the 1 I January 1818 school report for School No.
8 noted that "twenty-one boys received certificates from the Union visiting Committee for
good behavior."55 Again, on 3 May 1818, "Mr. William Smith of the Union visited the
school this afternoon and left thirty-five certificates of punctual attendance and good
behavior."56 At the same time, School No. 8 was required to make a report every quarter
to the Union; this report was given to the General Visiting Committee member during his
visit.57 Thus, the representatives of the Union itself maintained a close working relationship
with the Methodist Sabbath Schools.

D. A PLENTIFUL
HARVEST
As a result of this highly cohesive organization, the Methodist Sabbath Schools experienced growth in two areas. First, the number of Methodist Sabbath Schools themselves
increased over a two-year period. Second, School No. 8, the Methodist Sabbath School
on Forsyth Street, the only Methodist Sabbath School for which records are extant, maintained stable levels of attendance.
The first area of growth occurred in the rapid multiplication of schools. Indeed, the
number of Methodist Sabbath Schools under the supervision of the New York Sunday
School Union increased from one to four in less than two years. The first school had
begun in 1816 at the Methodist Free School on Second Street and then moved to the
New York Free School on Chatham Street in March of that year to accommodate its
growing numbers. Next, at the 18 August 1816 Superintendents and Teachers meeting a
decision was made to start another Sabbath School back on Second Street. Six members,
including Joseph Smith, John C. Totten, Lancaster S. Burling, Francis Hall, and John
Morgan were appointed to a committee to the select the superintendent. Then, at the 2 7
August 1816 Superintendents and Teachers meeting the committee proposed six new
superintendents and an opening date of l September 1816. Next, at a 3 1 March 181 7
Superintendents and Teachers meeting it was decided to accept the request of the Union
to administer School No. 28. Finally, on 1 I June 181 7, a committee met to consider
opening a Sabbath School on Duane Street (near the Duane Street Methodist Episcopal
Church). By at least 29 September 1817 this fourth Sabbath School was operating.58 Thus,
within a very short period of time, the Methodist Episcopal Church quadrupled its num ber of schools, either through its own initiative or at the request of the Union.
In addition, attendance at School No. 8 remained consistent. To illustrate, for the six
month period from June to November, 1816, the average weekly attendance figures for
the morning session were: seventy-eight boys (white), thirty-eight boys (colored), sixty-six
girls (white), and fifty-four girls (colored). Also, the weekly average attendance for the
afternoon session was eighty boys (white), forty-one boys (colored), seventy-nine girls
(white), and sixty-six girls (colored). Moreover, the average weekly attendance for the
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same six month period in 181 7 remained fairly constant. To demonstrate , average of
sixty-nine boys and seventy-two girls attended the morning session and eighty-five boys
and eighty-eighty girls attended the afternoon session. Separate figures for white and colored students were no longer being kept by this time. In contrast, during the same six
month period in 1818, the weekly average attendance for the morning had decreased to
forty-nine boys and fifty-one girls; the afternoon session averaged fifty-seven boys and seventy-two girls. In all likelihood, the decrease may be attributed to the opening of more
Sabbath Schools in surrounding neighborhoods (thus limiting the number of available students) that may have drawn students who formerly attended School No. 8. Indeed, by
1826, the Methodist Episcopal Church in Manhattan operated seven schools.

IV. EvANGELICALTHRUST
Finally, the Methodist Sabbath Schools succeeded because they achieved their religious
objectives in three ways. First, they maintained the requirement that each student should
attend church. Second, they assigned Biblical material for homework. Third, they provided religious exercises during part of every school day.

A. CHURCHATTENDANCE
First, from the very beginning, the leadership of the Methodist Sabbath Schools took
very seriously the requirement that every student who attended their Sabbath Schools
had to attend church , a requirement which was reaffirmed at the 7 October 181 7
Quarterly Conference meeting.59 Moreover , the acting superintendents and the teachers
were expected to sit with their classes and monitor behavior.60 Indeed, to indicate the seriousness with which this was taken, records were even kept of students who behaved
badly on the way to church.61 Besides the supervision of the superintendents and teachers, the 7 October 181 7 Quarterly Conference meeting required that the preachers who
were attached to each school should give their secretaries, on a weekly basis, the names
of any students who had missed both school and church. 62
Initially,when only one Sabbath School was operating on Second Street, the students
were required to rotate between two churches, going one Sunday to John Street and the
next week to Second Street. 63 The minutes , however, for the 10 March 1816
Superintendents and Teachers meeting indicated that students were to go to church twice
on Sunday; in the morning, all were to go to Second Street (the closer of the two) and in
the afternoon , all were to go to John Street. Yet, this rule on afternoon church attendance
was quickly modified to a suggestion and not a requirement. At the same time, when the
afternoon school session was occasionally cance led so that the teachers could attend
church, possibly for a special service or to hear a visiting preacher , the students were
ordered to attend as well.64 Similarly, the students were required to attend other afternoon services such as the funeral of a Sabbath School teacher. For example, on the afternoon of 6 July 181 7, "the whole school was to attend preaching in the Duane Street
Chapel, where a funeral discourse is to be delivered by the Reverend Ostrander, on the
death of our deceased Sister Skidmore, late, a teacher in the school."65 Indeed, the school
records show that this pattern of going one week to John Street Methodist Episcopal
Church and one week to Second Street Methodist Episcopal Church was essentially fol-
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lowed from 10 March 1816 to 25 August 1816. To illustrate, students attended John
Street on March 17, April 7 and 21, May 5 and 19, June 2, 16, and 30, July 28, August
11, 18, and 25. The students attended Second Street Methodist Episcopal Church on
March 24 and 31, April 14, May 26, June 23, July 21, and August In addition to attend ing these two churches, the students also attended Duane Street Methodist Episcopal
Church on June 9. Obviously, the every other week schedule was not strictly followed.
Sometimes, students attended the same church two or even three times in a row. Also,
the secretary of the school did not record the church attended each week so it is difficult
to tell exactly how far the actual practice deviated from the rule. Moreover, once the first
school had moved from Second Street to the New York Free School on Chatham Street,
those students now went to John Street Methodist Episcopal Church or Duane Street
Methodist Episcopal Church since these were now the closest churches to that school.
Again, in August 1816, when the second Methodist Sabbath School opened back on
Second Street, those students attended either the Second Street Methodist Episcopal
Church or the Fourth Street Methodist Church .66 In addition to attending a nearby
Methodist Episcopal Church, Sunday worship was occasionally held in the school itself
due to stormy weather. 67In short, the Methodist Sabbath Schools carefully followed its
plan of regular student participation in Sunday worship.

B. RELIGIOUS

EXERasES

Besides maintaining the requirement of Sunday worship, the Methodist Sabbath
Schools provided a variety of religious exercises during their afternoon sessions. First, the
afternoon schedule called for ten minutes of hymn singing in assembly. Next, the students
had twenty minutes of religious instruction in which a question and answer format was
used. Then, Scripture passage was read. Finally, a superintendent, stationed preacher, or
visiting preacher gave a sermon or address. To demonstrate, on l 7 March 18 16 when
the regular lessons were completed, "the twelve and thirteenth chapters of the Epistle to
the Romans, and part of the fifth chapter of Matthew were read-an exhortation to diligence, to piety, and usefulness, and singing and prayer constituted the remaining exercises."68Likewise, on the following Sunday, "they were addressed at some length by the
female superintendent on the duties they owed to their God and to themselves-the
ninetieth Psalm was read, a hymn was sung, and the school closed with prayer."69 In addition, two weeks later, the second chapter of Proverbs was read, after which two superin tendents spoke to the students .70Moreover, on 7 April 1816, part of the seventh chapter
of Matthew was read and the female superintendent addressed the students. Again, on
30 June 18 l 6, a sermon was read from Burder's collection.71
Besides the lay male and female superintendents, stationed and visiting preachers frequently preached to the students, their parents, and others who had been invited to the
school. In this vein, the "Reverend Daniel Ostrander delivered a sermon this afternoon
before the children and their parents, and visitors agreeably to a recommendation of the
General Committee." 72 Similarly, on 26 January 181 7, the Reverend Joshua Soule
preached to parents and other visitors. 73 Furthermore, the following preachers also
addressed the students: Reverend Washburn on 4 May 1817, Reverend Thomas Mason
on 3 August 1817, Reverend Lyon (no date given), and Brother Lupson of Fayetteville
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on 4 October 1818.74 Indeed, the ministerial preaching was taken so seriously that at least
by 7 October 18 17 the Quarterly Conference required that any preacher who was going
to be absent must tell the secretary of the school in advance and also find a substitute.75
Significantly, by 1825, the clergy alone were responsible for preaching at the Methodist
Sabbath Schools. The New York Preachers Meeting, at its 15 October 1825 meeting
agreed to the following request that
whereas the Sunday School Union of the Methodist Episcopal Church in the
city of New York have made a request to us through their committee (Joseph
Smith and Stephen Kirby) that one of the Ministers of this station be appointed
to take the general oversight of the schools belonging to said Union, to preach
to the children, etc .76
As a result of the religious instruction and preaching, at least some students had heartfelt conversions. An as illustration, Mary Mason noted on the afternoon of 22 September
182 I that she
heard one soul (who had been seeking the Lord sorrowing for several months)
declare she had found him, whom her soul so ardently desired, on Monday
night last in private prayer. She is a white woman, aged twenty -eight. Only knew
her letters when she entered the school three months ago, and can now read
with considerable ease.77
Thus, the afternoon religious exercises apparently helped some youth and adults to experience conversion.

C. BIBLE-BASEDHOMEWORK
The third way in which the Methodist Sabbath Schools achieved their religious
objective was to assign Bible readings for homework. To illustrate, from 20 April 1817 to
12 October 1817, the students of School No . 8 were to read one chapter of Matthew 's
gospel every week. Moreover, beginning on l 9 October 181 7, the students were to read
one chapter of Mark's gospel each week. 78 In addition to learning their Bible chapter
every week, some students memorized portions of Scripture. Indeed, the school reports
for School No. 8 indicate that students were frequently rewarded for their efforts with
"Scripture tickets" from the Union Visiting Committee . In this vein, a number of students
received Scripture tickets in 1817 on 6 April, 30 November , 21 December, and 28
December. Again, in 1818, they received Scripture tickets on 14 January, l March, 12
April, 7 June, 3 July, 2 August, 6 September, and 4 October. Moreover, the number of
students who received these tickets ranged from seven to twenty. At the same time, those
who received Scripture had often memorized a substantial number of verses. For instance,
on 21 December 181 7, the number of verses memorized ranged from Edmund Wiley's
seventy-seven verses to William Carey's thirty verses. Again, on 2 I December 1817, the
number of verses memorized ranged from Edmund Wiley's one hundred twelve to
George White's thirteen. Furthermore, the average for the eleven boys on 2 I December
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1817 was fifty verses; the average for the eleven boys rewarded on 28 December was
sixty-seven verses. Again, the average of verses memorized on 4 January 1818 was fortyfive, with the range going from one hundred eleven to thirty-three. Finally, the average
number of Scripture verses memorized on 15 January 1818 was thirty.79 In addition, the
12 April 1818 minutes for School No. 8 noted that the entire number of Scripture verses
memorized in the previous three months was six thousand eighty-eight. In short, the
Methodist Sabbath Schools continually emphasized the reading and memorizing of the
Bible as a way of bringing children and adults to the Christian faith. Indeed, the words of
Mary Mason, from her 22 September 1821 diary entry, perhaps speak best for everyone
involved in the Methodist Sabbath Schools. After attending the Sabbath School that
Sunday, she wrote that "two more have lately entered the school, one carrying a baby in
her arms. May they also find the Lord in learning to read his word."80
V. CONCLUSION
To conclude, the Methodist Episcopal Church, along with other mainline Protestant
denominations, responded to the basic educational needs of children and youth at a time
when public schools were not that widespread. Besides educating them in reading and
spelling, the Methodist Sabbath Schools included a strong religious component. The
Methodist Sabbath Schools fulfilled these objectives because of several factors. First, the
outstanding leadership of Mary Mason in several important areas such as education,
administration, and apostolic zeal greatly helped in the founding and development of the
four Sabbath schools from 1816- 1820. Second, the structures of the Methodist Sabbath
schools greatly aided in the week -to-week operations . This is exemplified in the detailed
constitution, the deployment of superintendents who were given specific duties, and the
oversight of other local church and interdenominational committees. Finally, the
Methodist Sabbath schools reached their goal of providing religious education in three distinct ways: the requirement of Sunday morning church worship, afternoon teaching and
preaching often by stationed and visiting preachers as well as laypersons, and religionbased homework assignments such as reading a chapter of one of the Gospels and mem orizing Bible verses. Thus, the first four years of the Methodist Sabbath schools and their
connection to the Sunday School Union, several years before they formed their own
denominational Sunday School program, is permeated with the determination, hard
work, and Christian evangelical zeal of its devoted superintendents , loyal teachers, and
other supporters.

MethodistBranchof the New YorkSundaySchoolUnion
Table 1. Sabbath School Attendance for June-November,

51

1816- 1818+

Year

Boys (a.m.)

Girls (a.m.)

Boys (p.m.)

Girls (p.m.)

1816

Avg. Total

Avg. Total

Avg. Total

Avg. Total

June*
July
Aug.
Sept.*
Oct.
Nov .
Totals

78.4
82.5
71.5
73.2
85
80.7
78.3

392
330
286
366
340
323
2037

70.8
69.7
52.5
57
74
72.7
65.9

354
279
210
285
296
291
1715

75
96.3
85.2
83
89.5
76.5
80.1

376
289
341
415
358
306
2085

98.2
90.6
75.2
79
99
74
78.9

393
272
301
395
396
296
2053

76.8
74.2
70.4
64
63.7
66.4
69

384
297
352
256
255
332
1876

75.8
71.7
67.4
72.5
70.5
71.4
72

379
287
337
289
282
357
1931

95.4
80.3
71.8
72.7
82
91.4
79.7

477
241
359
291
328
457
2153

100
95.6
73.2
87.5
86.5
105.8
88

500
287
366
350
346
529
2378

48.7 195
46.2 185
195
39
46
184
59.5 238
56.6 283
49
1280

60.2
39.5
44
46
59.5
56.6
50.9

241
158
220
184
238
283
1324

59.5
50.5
49.4
58.5
69.5
61.6
57.9

238
202
247
234
278
308
1507

78.2
65.2
54.4
86.7
82.7
71.2
72.3

313
261
272
347
331
356
1880

1817
June*
July
Aug.*
Sept.
Oct.
Nov.*
Totals

1818
June
July
Aug.*
Sept.
Oct.
Nov.*
Totals

+ separate figures were kept for Colored children
* denotes five weeks in a month

Source: "Methodist Branch of the New York Sunday School Society , Minutes ,
18l 6- I 818" (New York, NY: Manuscripts Division, New York Public Library, Astor,
Lenox and Tilden Foundations , Methodist Episcopal Church Records, vol. 89, photo copied) .
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Table 2. Number of New Students: May 5, 1816- March 30, 1817

Date
1816
May

New Students

Date

5
12
19
26

9
14
14
5

Nov.

3
10
17
24

6
6
2
4

June

2
9
16
23
30

9
13
7
0
5

Dec.

l
8
15
22
29

1
4
7
11
6

July

7
14
20
27

4
3
10
4

5
12
19
26

5
9
3
5

Aug.

4
10
18
25

1
6
0
11

Feb.

2
9
16
23

snowstorm
l
4

Sept.

1
8
15
22
29

7
0
9
10
0

March

2
9
16
23
30

8
7
3
1
omitted

Oct.

6
13
20
27

0
0
2
5

1817
Jan.

New Students

249 new students attended over the eleven month period for a monthly average of 22.6
students and a weekly average of 5.1 new students.
Source: "Methodist Branch of the New York Sunday School Society, Minutes ,
1816- l 8 l 8" (New York, NY: Manuscripts division, New York Public Library, Astor,
Lenox, and Tilden Foundations, Methodist Episcopal Church Records, vol. 89, photo copied).
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Sabbath School Attendance for Colored Children: May, 1816- February, 181 7
Year

Boys (a.m.)

Girls (a.m.)

Boys (p.m.)

Girls (p.m.)

1816

Avg. Total

Avg. Total

Avg. Total

Avg. Total

May*
June+
July
Aug.
Sept.+
Oct.
Nov.
Dec.+

34 .6
36.6
36
36.5
41
41.5
36 .2
24 .8

104
183
144
146
205
166
145
124

47.6
63.2
50.5
49.5
49
64
48.2
43

143
316
202
198
245
256
193
215

168
56
38 .7 155++
123*
41
45.7 183
46.4 232
42.8 214
42.7 171
43.8 219

64.6 194
70
280++
80.6 242*
288
72
52 .6 263
86 .7 347
72.2 289
67.2 269

Jan.
Feb.

18.7
24.2

75
97

26 .7
33.7

107
135

34.5
31.7

63.7
61.7

*
+
++

only three weeks were recorded
five weeks in the month
only four weeks were recorded

1817
138
127

255
247

Source : "Methodist Branch of the New York Sunday School Society, Minutes
181 6- 1818" (New York, NY: Manuscripts Division, New York Public Library, Astor,
Lenox and Tilden foundations , Methodist Episcopal Church Records, vol. 89, photo copied).

NOTES

I.
Methodist Sabbath Schools met on Sunday mornings and Sunday afternoons to instruct
young persons in reading, writing, spelling and religion.
2.
Francis Upham , Story of Old JohnStreetMethodistEpiscopal
Church (New York, privately
printed, 1932), non -paginated . Mary Morgan was born in Cork, Ireland on 5 July 1791 and, at the
age of three, emigrated with her family to Philadelphia.
3.
Elizabeth M. North, Consecrated Talents
, or, The Life of Mrs. Mary W Mason (New York:
Carlton and Lanahan, 1870), 23 . The school was located the corner of Tyron Row and Chatham
Street. She continued to teach there until 1818 when she opened a private school for gifts. This
school, however, closed in 1820.
4.
Ibid., 64-65 .
5.
Ibid., 27 . ln addition to joining the John Street Methodist Episcopal Church when she
arrived in New York, she also attended her weekly class meeting, love feasts, and band meetings.
Moreover, her class leader, Andr ew C. Whe eler, later became one of the superintendents in the
Methodist Sabbath School. Also, her uncle, John Morgan, and his family were also members of John
Street. After seven years in New York, in 181 7, she married Reverend Thomas Mason of the South
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Carolina Conference. Reverend Mason became an assistant in the Methodist Book Room which
allowed them to continue to reside in New York City for a number of years until he was appointed
to a church outside the city.
6.
lbid., 65.
7.
lbid., 68 . The Sabbath School attracted children of all denominations, with the majority
being Roman Catholics. Moreover, many came from the impoverished Five Points area.
8.
Ibid., 68-69.
9.
Ibid., 42.
I 0. Ibid., 56.
11. lbid., 58.
12. lbid., 69.
13. "Methodist Sunday School. Minutes 1816- 1818" [hereafter, "Minutes."] (New York, NY:
Manuscripts Division, New York Public Library [hereafter, NYPLl, Astor, Lenox and Tilden
Foundations, Methodist Episcopal Church Records [hereafter MECRl, vol. 89, photocopied). See
also Consecrated
Talents,pp. 69-71. One objection was that it would be difficult to support the new
Sabbath School as well as the Methodist Charity School (also called the Methodist Free School) that
had existed since at least I 796. The Methodist Charity School was located on Forsyth Street, across
from the Forsyth Street Methodist Episcopal Church. The Charity School met on weekdays and
employed its own teacher . Its support apparently came from three sources: the monthly collections
at the "charity sermons" held in the various Manhattan Methodist Episcopal Churches, individual
donations and subscriptions and the rental fees that the Baptists paid the Methodists to use the
school. Another objection was that parents would prefer to send their children to school on
Sundays rather than during the week. The first Methodist Sabbath School used the schoolroom of
the Methodist Charity School on Second Street, which was across the street from the Second Street
Methodist Episcopal Church . On 3 March 1816, due to increasing numbers , the school moved to
the New York Free School No. I on Chatham Street.
14. North, Consecrated
Talents
, 72 . The committee included Mrs. Francis Hall, Abraham Hart,
Thomas Bakewell, and Lancaster S. Burling.
15. These schools were Schools No . 8 (Forsyth Street), No. 27, No. 28, and No. 33.
16. North, Consecrated Talents, 73-74.
17. "Minutes ." (New York, NY: Manuscripts Division, NYPL, Astor, Lenox and Tilden
Foundations, MECR, vol. 89, photocopied) . The meeting was held on 27 February 1816 at the
Methodist Society room in the Second Street Methodist Church. The Methodist Sabbath School
was officially known as the "Methodist Branch of the New York Union Sunday School Society."
The five persons who drafted the constitution were Thomas Bakewell, Paul Hick, James B.
Gascoigne, Stephen Dando, and (first name illegible) Foljambe. Bakewell, Gascoigne, and Dando
eventually were elected as superintendents. Paul Hick became a teacher.
18. Ibid. 5 March 1816 Superintendents and Teachers meeting.
19. DEF - stationed preacher .
20.
DEF - presiding preacher .
21.
"Minutes. " (New York, NY: Manuscripts Division, NYPL, Astor , Lenox and Tilden
Foundations, MECR, vol. 89, photocopied).
22.
Ibid. 12 March 1816 Superintendents and Teachers meeting. The "Select Committee "
consisted of Mary W. Morgan, Mr. Francis Hall, Abram Hart, Thomas Bakewell, and Lancaster S.
Burling.
23 . Ibid. 15 March 18 I 6 Superintendents and Teachers meeting.
24. Ibid. 15 March 1816 Superintendents and Teachers meeting.
25.
North, Consecrated
Talents
, 72. See also "Minutes." (New York, NY: Manuscripts Division,
NYPL, Astor, Lenox and Tilden Foundations , MECR, vol. 89, photocopied). 15 March 1816
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Superintendents and Teachers meeting.
26 . "Minutes." (New York: NY: Manuscripts Division, NYPL, Astor, Lenox and Tilden
Foundations, MECR, vol. 89, photocopied). 5 April 16 Superintendents and Teachers meeting at
the Methodist Society Room, Second Street.
27. Ibid.
28. Ibid. 2 7 August 18 16 Superintendents and Teachers meeting.
29 . Ibid. 31 March 1817 Superintendents and Teachers meeting.
30 . Ibid. 27 August 1816 Superintendents and Teachers meeting.
31 . Ibid. 27 August 1816 Superintendents and Teachers meeting.
32 . Ibid. 27 August 1816 Superintendents and Teachers meeting.
33 . Ibid. Apparently this weekly report of which two years are extant was for Methodist
Sabbath School No. 8 at Forsyth Street.
34.
Ibid. 31 March 1817 Superintendents and Teachers meeting of Sabbath Schools No. 8
and No. 27 held in the Methodist Free School on Second Street.
35. Ibid.
36. Ibid. 7 September 1817 school report.
3 7. Ibid. I 5 March 1816 Superintendents and Teachers meeting.
3 8. Ibid. 15 March 1816 Superintendents and Teachers meeting.
39.
Ibid. 7 October 1817 Quarterly Meeting of the New York Circuit.
40. Ibid. 21 October 181 7 Superintendents and Teachers meeting.
4 1. Ibid. 23 June 181 6 Superintendents and Teachers meeting.
42. Ibid. 30 June 1816 Superintendents and Teachers meeting.
43 . Ibid.
44. Ibid.
45 . Ibid. 21 October 1817 Superintendents and Teachers meeting.
46. Ibid. Apparently, in 18 I 7, they began meeting on a quarterly basis instead of monthly.
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THREE HUNDRED YEARS OF HOLINESS
AND HEALING

KIMBER.LYERVIN ALEXANDER

As a third generation Wesleyan-Pentecostal, I grew up with a keen awareness
that Jesus not only saved but that He also sanctified, healed and filled sanctified
believers with the Holy Ghost. I suppose I knew the doctrine because of the teaching I received in Sunday School, Wednesday night Family Training Hour classes,
Bible classes at Youth Camp and perhaps even from instruction I received during
Vacation Bible School (most of my memories from that experience, however ,
involve crafts and ice cream). Preachers certainly drove the points home for me. But
the transforming moments , the times of convictionalknowing,came as a result of
hearing testimonies , seeing miracles taking place, especially during revivals, and
experiencing these events myself.1 Being baptized in the Spirit was a kind of rite of
passage for me, at the age of twelve. I knew that this experience came as a result of
my being cleansed, sanctified, and earnestly praying for God to do in me "whatever
it took" to make me a candidate for the infillingof His Spirit. The protracted periods
of seeking, tarrying
, at the altar, surrounded by the body of Christ, were real sanctifying times for me. And so, the link between holiness and Spirit Baptism was non negotiable. In fact, I remember being quite surprised in my early adulthood to discover that there were Pentecostals, even in the Church of God, who didn't believe
in sanctification as a second definite work!
But as much as we believed in divine healing, as much as we preached it, sang it
and practiced it, at my house and in my church, I never heard anyone discuss or
attempt to explain how healing was related to holiness. I do not think I ever felt that
healing was a random or isolated event in The Way, but the integration of the two
doctrines and experiences was not explored, at least in my hearing.
It was only during my journey into Ph.D. study that I began to focus on the link
between the two. I began the journey believing the metanarrative myth, that all early
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Pentecostals believed the same thing about healing. It shouldhave occurred to me that if
one alters one's soteriology, as did those in the Finished Work branch of the tradition, then
one alter one's atonement theory, and all of the implications of atonement are altered. But
it didn'toccur to me before I started reading the writings of these early Pentecostals.
This article, explores those connections. It first examines how Wesley practiced and theologized about healing and its relationship to wholeness and holiness. It then briefly proposes how developments in the nineteenth century both helped and hindered that relationship. Finally,what was recovered in the Wesleyan-Pentecostal movement is explored.
PART 1. HOLINESSAND HEALINGIN WESLEYAND THEHOLINESSTRA.omoN

Wesley's incorporation of medical practice into Methodist ministerial practice is well
known: his Primitive Physick was standard equipment for Methodist preachers; medical
dispensaries were opened and operated in several English cities; Wesley also advocated
sensible diet, exercise and hygiene as a way of maintaining and achieving good health;
and he treated many patients with his electrical machine.
Less well known is his practice of praying for the sick. Because Wesley believed in the
primacy of and possibility of restoration of the primitive church, he believed that healing
miracles were a real possibility, as was exorcism of demons. Discerning the source of the
illness was important in determining how one should pray for the sick. According to
Brooks Holifield, if the source of the illness could not be determined rationally by physicians, if there was no "effective remedy'', then the source was most likely demonic . At the
same time, some illnesses were of natural or organic sources. No matter, Wesley believed
in praying for the sick.4
Notable examples of heatings may be found in his journals:
• Wesley describes a woman, Mary Special, with apparent breast cancer. A Mr. Bell
at a prayer meeting conducted by a Mr. Owens, prayed for Mrs. Special and she
was healed . Wesley summarizes: "Now here are plain facts: I. She was ill; 2. She is
well; 3 . She became so in a moment. "5
• In Grimsby, during a preaching service, one woman experienced "violent fits".
After the service, Wesley "went to her" and the evil Spirit apparently manifested
itself in shrieks and convulsions. Wesley writes, "...but his reign was not long. In the
morning both her soul and body were healed, and she acknowledged both the justice and mercy of God ."6
When one surveys the hymns of the Wesleys it is not surprising to find references to
Jesus as physician.7 What is interesting, especially for this study, is the progression of
thought exhibited in Charles' hymns. Charles seems to assume Jesus' continuing .ministry
of healing the sick and uses this fact as evidence that entire healing of the soul is also a
possibility:

WouldstThouthe body'shealthrestore,
And not regardthe sin-sicksoul?
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Thesin-sicksoulThoulov'stmuchmore,
8
And surelyThoushaltmakeit whole.
Belief in healing of the body, it seems, leads Charles to the conclusion that the soul can
also be cured! This is, of course, his own testimony. His own conversion experience, a
few days prior to John's Aldersgate experience, came as the result of, or in concurrence
with, a miraculous healing.9
For the Wesleys sin and sickness, salvation and healing, are so linked that to make a
distinction is to sever a vital relationship.
WESLEY'STHERAPEUTICSOTERIOLOGY

In Wesley's view the ideas of holiness and wholeness are integrally connected. This
comes from his understanding of humanity and the effects of sin and the Fall upon
humanity. In Wesley 's interpretation, humanity is "God 's gracious creation. " 10 Randy
Maddox summarizes Wesley's perception of the image of God in humanity: "Humans
were originally created capable of participating in God, and when they do so participate
they embody God's moral character and find fulfillment."11 In this gracious state, all relationships of which humans are capable are right: between God and the human, those with
other humans, those with the lower creatures and with ourselves. This is his holistic under standing of humanity as it is intended to be. However, as a result of sin, these relationships
are severed and distorted . In postmodern terms, the human being becomes dysfunctional.
The next logical question, then, is "what is sin?" Wesley's view is understood best not in
forensic terms but in therapeutic ones. That should not imply that Wesley was unable to
see sin as a cause of separation from God in a juridical sense. In fact, when Wesley talked
about this problem he typically used the language of guilt and forgiveness. However, when
referring to the sinner he typically spoke in terms which incorporate the idea of sin as a
plague or "loathesome [sicl leprosy." In the following quote Wesley integrates the two ideas:
[Our sins], considered in regard to ourselves, are chains of iron and fetters of brass.
They are wounds wherewith the world, the flesh, and the devil, have gashed and
mangled us all over. They are diseases that drink up our blood and spirits, that bring
us down to the chambers of the grave. But considered ...with regard to God, they
are debts, immense and numberless. 12
Maddox has demonstrated that Wesley blended the Western and Eastern views of sin in
this statement. He preferred the term "inbeing sin" to "original sin" as he felt that the former better expressed the effects of sin on the individual.13 His focus was more on the
effects of sin on the individual and that individual's responsiveness to God 's grace, than
on sin's origin. It is this therapeutic perception that most informs his soteriology.
Throughout one 's life God works (grace) to bring the human to salvation. Wesley
describes this process in his sermon , "The Spirit of Bondage and of Adoption. "14 For
Wesley, salvation allows the human once again to participate in God. As Outler puts it,
"we are pardoned in orderto participate.
"'5 Wesley understood this participation as adop tion, the process by which one becomes an obedient child.
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Early in Wesley 's quest, assurance of salvation was a most important theme. It
remained important, though his teaching was not as adamant in later years. In his own
story, the "strangely warming" experience at Aldersgate brought the much needed assurance of forgiveness of sin. Assurance is Wesley's way of describing the perception of the
Spirit' s work in one 's life; it is experiential. As will be seen, this doctrine becomes supplanted by Phoebe Palmer's Shorter Way process.
Because of his Eastern Orthodox understandings of humanity and sin, Wesley's doctrine of a further aspect of salvation, sanctification, takes a decidedly different tum than
does the Reformers' doctrine. Sanctification, inseparably linked to justification, is God's act
in which we are delivered from the plague of sin. This act may begin chronologically at
salvation, but because it deals with the state of the person already pardoned, it must logically occur after justification. For Wesley, sanctification is not simply positional.
Rather, it is
an act of deliverance performed by God. This did not mean that the Christian would be
free from the presenceof sin in this life (that occurs with glorification) but one can be free
from its power.
Christian Perfection, or Entire Sanctification is the most debated and misunderstood of
Wesley's doctrines, in spite of its primacy of place (Wesley considered the legacy of the
Methodists to be the recovery of the doctrine of sanctification or "Christian Perfection").
Part of that misunderstanding is due to the modification of the doctrine by later Holiness
adherents and part is an issue of semantics. 16Though Wesley himself described the experience of sanctification in terms of a crisis and with the adjective entire, he did not under stand the experience as instantaneous. Indeed Wesley talked of growth in grace, or "grace
upon grace". Like the doctrine of assurance, this idea of process is also lost in the later
nineteenth century .

THEFOUR-FOLD

GoSPEL

As heirs to Wesley's holiness theology, for the Healing Movement of the nineteenth
century, salvation as an experience was a real possibility and the logical starting point of
any discussion of healing.17 The Four-fold Gospel was A.B. Simpson's rubric for explaining
what he considered the "four great pillars in the temple of truth ."18 These "pillars" were
identified with the phrases "Jesus is Saviour!", "Jesus is Sanctifier!", "Jesus is Healer!" and
"Jesus is Soon Coming King!" Simpson wrote that though the blessings of the Lord were
not limited to four, "'But there are four messages in the Gospel which sum up in a very
complete way the blessings which Christ has to offer us and which it is especially important that Christians should emphasize today."' 19
Charles Cullis of Boston was an industrious homeopathic physician and is regarded as
the father of the Divine Healing Movement. He describes his tour of the healing home at
Mannedorf , Switzerland where he asked Samuel Zeller if all were healed . Zeller ' s
response was "'No, but none die until the soul is healed ."'20 Sin is a sickness which needs
to be cured. In practice, healing homes took to heart James' recommendation in chapter
five. The sick person should first confess any known sin in their life. Sickness in the body
may very well be the result of sickness in the soul.
Salvation is not simply understood in spiritual terms affecting only the spirit or soul.
Keswick writer Andrew Murray describes life in the Spirit: "It is in like manner that the
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Holy Spirit comes to dwell in our body. He penetrates it entirely. He animates and possess [sicl us infinitely more than we can imagine."21
With a therapeutic understanding of sin and salvation, as had been handed down by
Wesley, and a holistic anthropology such as Murray expresses, it is a short leap to a belief
that Christ's work on the cross may also affect the physical body. Murray writes, "In heaven, even our bodies will have their part in salvation. Salvation will not be complete for us
until our bodies enjoy the full redemption of Christ. Shouldn't we believe in this work of
redemption here below? Even here on earth, the health of our bodies is a fruit of the salvation which Jesus has acquired for us."22

A B. Simpson discusses the source of sanctification in similar terms: It comes
through the personal indwelling of Jesus. He does not put righteousness into the
heart simply, but He comes there personally Himself to live.... When the tabernacle
was finished the Holy Ghost came down and possessed it, and dwelt in a burning
fire upon the ark of the covenant, between the cherubim. God lived there after it
was dedicated to Him. So when we are dedicated to God, He comes to live in us
and transfuses His life through all our being.23
The whole of a person is transformed.
The reference point for this belief is the understanding of the provisions of the
Atonement. R. Kelso Carter insisted that the doctrine of the atonement included "'pardon from past sins, and past uncleaness [sic]; and cleansing from all traces of inherited
depravity, as well as the keeping power against sin in any form, outward or inward."' He
continued , "'Sickness is a trace of man's inherited depravity and is from the devil. The
vicarious atonement of Christ is explicitly for all depravity, including sickness.'"24 If the
atonement provides not just pardon from the penalty of sin, but power over sin, and if
sickness is a result of sin in the world, then the atonement provides for healing from that
sickness as well.
Several writers, including Murray,25A J. Gordon and R. L. Stanton 26 noted the parallelism in various texts referring to sin and sickness. Gordon interpreted these parallelisms
to refer to the "two -fold ministry" of Christ "effecting constantly the souls and the bodies
of men."27 He cites Isaiah 53.4 and Matthew 8.17 which refer to Christ bearing our infirmities and our sicknesses. He further illustrates this two-fold nature of Christ's ministry
by citing Jesus' words, '"Thy sins are forgiven thee ' and 'Be whole of they plague."'28
Gordon goes on to demonstrate that the apostles' ministry was also a two part one .
He writes,
The commission for the world's evangelization bids its messengers stretch out their
hands to the sinner with the message, "He that believeth shall be saved," and to
"lay hands on the sick and they shall recover." The promise by James, concerning
the prayer of faith, is that it "shall save the sick, and if he has committed sins they
shall be forgiven him." This two -fold ministry of remission of sins and remission of
sickness extends through the days of Christ and that of the apostles.29
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Carrie Judd (Montgomery), too, sees this parallel ministry of Jesus:
We read in St. Matt. iv: 23: "And Jesus went about all Galilee...preaching the gospel
of the kingdom and healing all manner of sickness, and all manner of disease
among the people." While the tender Physician ministered to the body, taking away
pain and disease, and imparting new life to the wasted frame, He was, at the same
time, conferring that much more marvelous and precious gift, healing to the sinful,
prostrate soul. Those who went to Jesus could not have thought of asking Him to
restore their souls, and leave their bodies full of disease. Even those of them who
realized, as we so fully realize, that the soul-healing is vastly above anything else in
importance, would not have thought of pleading for the greater boon without the
less. Why should they, why should we-when Christ is able and willing to give us
both?30
As to the relationship between sin and sickness in the individual, Gordon cites
Miriam's punishment of leprosy as an example of the cause and effect relationship
between sin and sickness and concludes, "And it is obvious at once that our Redeemer
cannot forgive and eradicate sin without in the same act disentangling the roots which
that sin has struck into our mortal bodies."3 1 Murray, too, links sin and sickness in commenting on John 9, but cautions, "It is quite possible that the chastisement may not be
directed against any particular sin. It may be the result of the sin which weighs upon the
entire human race .... He [Jesus]does not say that sin and sickness are not related, but He
teaches us not to accuse every sick person of sin."32
Simpson agrees and analyzes the lessons one may learn from Job:
1. Man's goodness must be tested, and even in the devil's crucible must be unchallenged.
2. Satan is permitted to test and try God's people, and in so doing has, by divine
permission, power over bodies and over disease and the elements of nature.
3. Sickness is one of the tests employed. It is Satan's work, but overruled by divine
permission, wisdom, and love, for the ultimate good of the sufferer.33

It is clear from the literature of the movement that its leaders and teachers saw a direct
link between sin and sickness (whether specificallyor generally as a result of the fall) and
that the Atonement provided the deliverance from sin and all of its effects. Gordon summarizes the work of Christ:
He is the second Adam come to repair the ruin of the first. And in order to accomplish this he will follow the lines of man's transgression back to their origin, and forward to their remotest issue. He will pursue the serpent trail of sin, dispensing his
forgiveness and compassion as he goes, till at last he finds the wages of sin, and dies
its death on the cross; and he will follow the wretched track of disease with his
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healing and recovery, till in his resurrection he shall exhibit to the world the first
fruits of these redeemed bodies, in which "this corruptible shall have put on incorruption, and this mortal shall have put on immortality."34
For Gordon the work of Christ is inclusive "from the cross to the crown " and "progressive and increasing till it is completed ."35
HEALING VIA 1HE SHORTER WAY

How does one obtain this work? As with the other benefits of the atonement they are
obtainable only through faith. With this, Wesley, would have agreed . However, faith as
understood and defined by the Holiness/Healing adherents is somewhat different than
faith as understood by Wesley and the early Methodists. As has been discussed earlier,
Phoebe Palmer and the National Camp Meeting Association taught that these blessings
were obtainable when one consecrated himself/ herself entirely or placed his/her '"all on
the altar."'36 For Palmer, the altar is Christ and according to Exodus 3 7, "whatsoever
toucheth the altar shall be holy." Therefore, the Christian presenting him/herself as a "'living sacrifice' (Rom. 12: 1, 2) upon the altar provided by the finished work of Christ is
entirely sanctified and cleansed from all sin.... Action upon a divine promise in faith constitutes the assurance that the promise is fulfilled in us."37 Dieter has rightly analyzed that this
was a synthesizing of "the act of faith and the assurance of faith into one."38 Palmer did
emphasize that the inner witness of the Spirit, so important for Wesley, would accompa ny this act either immediately or at least quickly. But not to act "now " (for now is the time
for salvation) was to fall into the sin of unbelief. Dieter points out that here is a "shifting of
the focus for understanding the tension between the Wesleyan polarities of growth and
crisis in relation to coming to perfection in love."39
In 1882, Carrie Judd Montgomery echoed Palmer when she wrote that coming into
the "positionof Jesus" meant to come into his "bfe'as well. Because we have been crucified
with Christ, "Our part is very easy, simply to 'reckon
' that this is true because God tells us
so; we have no part of the workto do, for that was done for us long ago, and we have
only to 'reckon' that it is done , and done for us individually" [italics hers1.40 Warning the
reader against relying on feeling, she exhorts "...we are to stand firmly on the finished
work of our Atoning Sacrifice, and thus basing our belief on the solid foundation of God 's
never-changing truth, we may ask and expect that the Holy Spirit will bearwitnessto the
truth" [italics hers).41 By viewing salvation as a position, a crucifixion based on the finished
work of the cross, Judd, in a more pronounced way than Palmer before her, shifts the
view of salvation from a forward process to a position or status, and in doing so, diminishes the participation of the believer. This shift leaves an indelible mark on Judd's doctrine
of divine healing. Twenty years later, William Durham , will lift up this same theme, changing the face of Pentecostalism forever.
In applying this view to the daily walk, Judd writes that she often reminded God of the
covenant which she had taken by faith. Before the promises of the covenant are realized,
there may be a year or more of doing nothing but praising God for the accomplishment.
This she called "the praise of faith." Finally would come the "manifestanswer. 1142
The "shorter way" (consecration, faith and testimony) was the method whereby one
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obtained healing for the body. Sarah Mix counseled Carrie Judd first to lay aside all medications (an act of consecration) then to "claim the promise", and to pray and then "act
faith".She defines this instruction, "It makes no difference how you feel, but get right out
of bed and begin to walk by faith. Strength will come, disease will depart and you will be
made whole."43 In other words, waiting on the experience of assurance (a perception of
the Spirit's work) is unnecessary and even constitutes a lack of faith. M. F. Barker, writing
in Judd's Triumphsof Faith,gives the testimony of a woman who "began reckoningit done,
and acting her faith, also testifying...."44 Judd later describes the nature of faith, "Faith is
belief, and the question is not how much we must believe God's word, but whether we
accept it as true or not true; whether we deem it reliable or not reliable."4s She continues,
"Having faith in God is believing His word without looking at probabilities or possibilities,
as humanly viewed; without regarding natural circumstances; without considering any
apparent obstacles in the way of His keeping His promises ."46 Murray agrees, "Faith
receives healing as a spiritual grace which proceeds from the Lord, even while there is no
conscious change in the body."47
To illustrate the way to healing, Judd discusses the healing of the woman in Mark 5:
''The physical healing seems to have been given first in this instance, and it was only when
she confessed the wondrous work wrought in her, that he gave the 'peace which passeth
all understanding' to her soul."48 The testimony is a necessary part of the "shorter way'' to
obtain the blessing. In this same chapter she comments on the faith of the father of the
sick child in Mark 9: "...he knew the urgency of his son's case; he knew that the only condition was believing, and, without searching his heart to see if he found there some mysterious emotion, such as many people now understand faith to be, he at once signified his
willingness to fulfill the necessary condition by making the effortto believe
....Straightway,
without waiting a moment, even while with tears he was bemoaning his lack of faith and
asking Christ to help his unbelief, he made the effort of intellect and will, and said, 'Lord, I
believe."' She concludes, "He had acted upon the determination to believe in spite of himself, in spite of his unbelief, and as he made the effortthe powerwasgiven him."49 Clearly
there is a downplaying of emotional response and an emphasis on "effort of intellect and
will." In an age where it is expected that emotions will be repressed, the way to the miraculous is through the will and intellect.so Similarly, Palmer's use of the term "naked faith"
reveals her abandonment of emotional or affective response. st
As is apparent , the Wesleyan insistence on the possibility of assurance of the Spirit's
work is short-circuited by this "altar theology''. Wesley's understanding of a process of
sanctification is also circumvented. No longer is the experience a growth in grace, beginning at a crisis moment ; it is now obtained completely in a moment Therefore , healing of
the body should be expected in the same sort of crisis experience. Judd cites the example
of the cleansing of the ten lepers: "Unbelief would have prevented them from even starting until they saw that the cleansing had been accomplished, but they accepted the blessing in faith, actingfaith,and it was soon given them in reality. 'For it came to pass that as
they wentthey were cleansed"' [italicshers].s2
It should be noted that most of the leaders of the movement did allow for gradual
healing, beginning at the time the prayer of faith is prayed. But the faith claim demands
that one claim that the healing has taken place at that moment. In citing the case of the
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child in Mark 9, Judd writes, "This shows that in some cases the healing in answer to
prayer may not be apparent at once. The spirit of disease may, in its exit from our tormented bodies, 'rend us sore,' and prostrate us more than ever for a time. But shall this
make us believe for a moment that God is failing to keep His word? As if that word
which upholds the universe could fail! Let us be ready even to rejoice if increased pain
and weakness are ours after prayer has been offered, feeling sure that it is the departing
struggle of the disease which Jesus has rebuked."53
Cullis concludes that the reason some are not healed instantly, but require more times
of prayer, may be attributed to "a question or lack of faith on the part of the patient; for
some seem to come, not in faith, but as a matter of experiment. God 's Word says it is the
'prayeroffaith' that shall save the sick."54

Jesus,Thoueverart thesame,
To-dayandyesterdayareone;
Thegloriesof Thy mightyname
Forevermarh Cod'srisenSon.
Ref- Forme theLordwascrucified
,
Forme He suffered,bled,and died;
My Jesusboreit allfor me-My sin andsicknesson the tree
In Thineown bodyon the tree
My guiltand inbredsin wereborne;
My sicknesseswerelaidon Thee;
Forme Thy lovingheartwas tom.
Is Thinearm shorten'd by theyears?
Thy promisesoutlaw'd by time?
CanstThounotsee thesuffrer's tears
Thatflow in everylandand clime?
Is anythingtoohardfor Thee?
0 Cod of allthe earth,canstThou

Giveto my spiritliberty
,
But cannothealmy bodynow?
Away, my fears, I cometo Christ
Soul, spiritbody, by Thy word,
ThroughThee, who once wassacrificed,
Be whollysanctifiedto Cod.55
The Divine Healing Movement handed down to its children in the Pentecostal
Movement a belief that healing was provided for all in the atonement. The inaugural issue
of the Azusa Street paper, TheApostolicFaith,included a doctrinal statement which is firm-
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ly committed to divine healing and sermons on healing in the atonement. Across the
board , Pentecostals were adamant that Jesus was the Great Physician. And though
Durham's introduction of a new soteriology greatly affected what the tenet actually meant,
the statement, nevertheless, remained the same.
PART

2. HEALING

IN

nm WESLEYAN-PENTECOSTAL TRAomoN

In a surprising way, Wesleyan-Pentecostals, recovered some of what had been lost with
Palmer's ShorterWay. The doctrine of initial evidence is illustrative of this. For the earliest
Pentecostals, speaking in tongues was evidentiary of the Spirit-filling of a believer, and,
therefore, assurance of infilling.There was no room for presumption that one was filled.
Perhaps this renewed interest in perceiving
the work of the Spirit in one 's life, renewed the
emphasis on assurance of salvific experience. Testimonies of healing are notable for their
explanation of how one is assured he/she has been healed within the community . It is
only after the paradigm shift of 1910 [Durham] that "faith claims" which "deny symptoms" and do not rely on assurance become prominent in the movement. 56
This recovery of crisis-process
is nowhere better illustrated than in the healing theology
and practice of the early Church of God (Cleveland, Tennessee). The Church of God,
with roots in the Holiness tradition of the nineteenth century, be came thoroughly
Pentecostalized by 1907. The General Overseer (then Moderator) of the denomination,
Ambrose Jessup Tornlinson, also edited the church's periodical, TheChurchof CodEvangel.
Tornlinson, an innovative and charismatic leader, greatly shaped the ethos of the move ment. The church was a Last Days movement and as such was an army used by God to
faithfully live and spread the Holiness-Pentecostal message. An examination of the earliest
periodicals (beginning in 1910) reveals that belief in, and reliance upon, Jesus as Healer
and Great Physician was not just a hallmark but a battle-cry for this army. This examina tion also reveals a more Wesleyan understanding of faith and experience.
ORIGINS OF lu.NESS

The members and leaders of the early Church of God differed little from their foremothers and forefathers in the Healing movement in regard to the origins of illness.
Tomlinson attributed all sickness and sin to the fall of Adam and Eve. He understood
Christ's mission to be one of recovery and now He and "His loyal army" were in "battle
array against sin, sickness and the devil."57 Since the Fall, humanity had been plagued by
sin and all of its effects. One of the most visible of these effects was sickness.
At some point, early Pentecostals, like Wesley before them, began to attribute at least
some illnesses not only to the work of the devil but to demon possession. In 1916, a letter to The Evange/talked of "driving the demon out" in relation to sickness, rather than
using ointments "on the outside". To drive out the demon was to "scatter the disease."58 A
poem by Grace Elwood of Key West, Florida also alluded to demons as the source of illness:
It may take many long days of fasting,
And praying the answer to gain;
To drive out the old stubborn demon
That causes the aches and pains.59
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A series by F. J. Lee on "Demonology ," later reprinted in book form, ran in the summer of 1920. These three articles attributed many afflictions and illness to the work of
demons. The first two articles were titled "Disease Spiritual." The first, in dialogue with the
recent findings of medical science, discussed diseases and germs carried by insects. Lee
argued that "germs and flies were allies to Satan."60 He based his argument on the name
given to Satan, Beelzebub, which could be interpreted "god of flies." Flies, he noted were
one of the plagues on Egypt. He noted that not all diseases could be healed by medicines;
these, he said, were inflicted by demons. When the demon was cast out of even these
incurable diseases, healing would begin. The second article, attributed various afflictions
such as rheumatism and swelling to demons. 61
The third article, titled "Pharmaceutics," discussed medicines which he held to be of
Satanic origin.62 Based on the Greek word pharmaheion
, which meant sorcery, Lee determined that some medicines were prepared as the result of "commerce with evil spirits." He
noted that this did not include all medicines. Some were manufactured to work with nature
in its natural healing process. These were acceptable for use by those outside of the church.
The article goes on to discuss drug, alcohol, and tobacco usage and the toll taken on the
human life by these addictive substances. He asserts that the first usage is an act of the will,
but continued usage opens the person up to demonic activity, as the senses are impaired.
The fourth article, "Signs and Wonders ", discusses demonic counterfeits of Pentecostal
signs and wonders and has no bearing on the origins of illness.63 However, in the fifth article, Lee attributes some forms of insanity to demonic activity.64 He contends that even the
soul and body of a Christian could be "played upon " by evil spirits, though the demon
could not touch his/ her spirit A similar view was held by Bert H. Doss, who wrote in 1922 ,
"According to the word of God, the Lord 'went about doing good, and healing all that were
oppressed of the devil: for God was with him.' Acts I 0:38 , If a demon or devil has preyed
upon your body it can be cast out, for the Bible says they that believe in the name of the
Lord shall cast out devils. Are you a believer? There are various kinds of demons , any spirit
that seizes your body and wrecks you mentally or physically is of the devil."65
A later article by Lee attributed some illnesses to punishment for sin.66 This view was
based on the story of rebellious Israel in the wilderness, who "got into a nest of fiery serpents ." Their healing came through repentance .
An instructional piece on how to receive divine healing reveals that there was room
for holding in tension that diseases could originate from different sources. W. S. Hodge
wrote in 1922, "But there are other conditions of a more particular nature and these are
dependent upon the source from which the disease came . Of course sin in the beginning
was the first cause of this calamity but the Scriptures plainly teach that sickness is now
brought upon us by causes proceeding from three different sources: Nature , Satan and
God Himself." Natural causes are defined as "overwork and mental strain." The works of
Satan were identified as afflictions or bondage such as was suffered by the woman in
Luke 13 or by Job. Illness inflicted by God is the result of sin and may be removed by
God after repentance .67
Discerning the cause, as with Wesley, becomes a necessary step in healing, though no
instruction is given regarding how one is to discern. Though it is apparent that the Church
of God traced illness directly to Satan, there is also room for illness resulting from natural

68

Alexander

causes and as discipline from God. A further look at illness sent by or allowed by God in
the form of testing will be examined later.
DIVINE HEALING PROVIDED IN 1HE ATONEMENT

Though the Church of God did not develop or publish a formal statement of faith
until 1948 (owing to the early anti-creedal stance), early "teachings" regarding right doctrine, as interpreted from Scripture, were in existence as early as 19 l 0.68 One of the early
tenets of the Church of God was that divine healing was provided for all in the atonement. Tomlinson followed the lead of those in the nineteenth century when he boldly
stated in a headline : "Healing for Our Bodies the Same as Salvation for Our Souls."69
Seeing the parallelism in Psalm I 03 .2-3, Tomlinson warns against forgetting these two
benefits of the cross. He exhorts the church to read Isaiah 53 carefully and Matthew 's
interpretation in 8.16. Just as there is no other way by which salvation is provided, there is
no other way in which healing is provided .
John C. Jernigan, in a 1923 issue of The Evangel devoted to the doctrine of divine
healing, explained that healing was "obtained through the sufferings of Christ." He commented on I Peter I . I I, 'We learn from the context that it was the prophets of old that
looked down the line of ages and saw the sufferings of Christ and the many blessings that
were to follow. One of the blessings was divine healing for our bodies. This was made
possible for us by the stripes that were laid on Christ's back in the judgment hall." He
divides his sermon into two sections: 1) the sufferings of Christ and 2) the glories that are
to follow. In the first section, Jernigan described the scourging and crucifixion of Jesus. The
glories are identified as forgiveness of sins, sanctification and healing of the body .70
Testimonies of those healed 7 ' and banner headlines in other issues72 consistently locate
the provision for healing in the atonement.
SIGNS fOUOWING 8EUEVERS73

One cannot read the early issues of The Churchof GodEvangelwithout being struck by
the prominence of the Mark I 6 text in the healing theology and eschatology of these
early Pentecostals. Headlines exhort and affirm that signs [driving out demons , speaking in
tongues, taking up serpents, laying hands on the sick] will follow believers.74 Lead articles
explained the text and attempted to demolish all doubt concerning its viability .
Testimonies offered proof that these signs did follow.
In keeping with most of the early Pentecostal movement , including the church at
Azusa Street, this text was seen to be the last message of Jesus to His disciples.75 Its reliability was not questioned. Tomlinson pointed to the fact that publishers of Bibles continued
to include this text, which pointed to the work of the Holy Spirit in its preservation. The
Church of God held to and stood for "the whole Bible rightly divided ."76 Other
Pentecostals were in error for quoting and practicing only part of the text. 77
Thomas B. Buckalew warned in 191 9 that one should not wait to see a manifestation
or a sign before believing. The signs were to follow believers: "Healing does not depend
on manifestation, but on FAITH in the Word of God ."78 Lee warned that Satan could
counterfeit miracles and that believers should resist Satan.79
The words of Jesus in Mark 16 proved that the ministry of Jesus was to continue after
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Jesus' earthly life. Perry wrote that it was "a sign given to holiness in general and for all
time and with no particular limitations or restrictions."80
If the signs were not there, then believers should examine themselves, and couched in
military terminology, "see if we have disobeyed orders."8 1 Signs following becomes the litmus test. They were also the proof that God was blessing the Church, that "The great
Church of God is moving onward. The gifts, graces, fruits and signs are being manifested ."82

MEANS
OF HEALING
As the Church of God believed in the "who le Bible rightly divided," it certainly
believed that God would provide a plan for healing. Divine healing was provided in the
atonement and should be a sign found in the New Testament church, and it was to be
appropriated according to the plan found in the Word of God. For the Church of God,
that plan was found in two texts: James 5.14 - 15 and Mark 16.18.
B. H. Doss wrote in I 92 1, "The plan of God, relative to healing is clearly set forth in this
text [James 5.14 - 15]. It is the strongest proof text in the New Testament showing that healing was to remain permanent in the Church. James was not trying to prove here that healing is a Christian doctrine, for it had become an established thing long before this. His entire
epistle is not so much of a doctrinal discourse but deals more with a practical application of
previously established Christian doctrines."83 Another writer, W. S. Hodge, explained that
the plan was "not arbitrary but is conditional." Standards were set forth by James.84
This plan and its standards were adhered to by minister and layperson alike. The testimony of Clemencia J. Mallory, an evangelist from Crooked Island, Bahamas reveals this:
I want to sound a note of praise to our King of kings and Lord of lords [sic] through
the Evangel and tell how He wonderfully healed me . Two weeks after I arrived
from the battlefield, which was in August, I was sick with my head and suffering
intensely. The elders of the church were sent for. They prayed over me and anoint ed me with oil. James 5: 14, 15. I felt revived from the prayers; but I did not get
healed . I wondered why I did not get healed. I knew the Lord had always healed
me when I was sick, but at this time there was something wrong.
James says, 'Confess your faults one to another. ' A few days later I was taken worse.
My body got so painful and was swollen. The devil said, 'Now the doctor will have
to operate on you.' Well, l just looked to God and asked Him to heal me and if
there were anything in the way to show it to me. He showed me a settlement He
wanted me to go to during the time I was on the battlefield and I disobeyed the
Lord. The moment I confessed that I had disobeyed the Lord and told Him I would
go where He wanted me to go I was healed immediately. All the pain and swelling
left my body. I leaped and shouted and gave God the glory.85
The plan also included Jesus' instructions in Mark 16.8, to lay hands on the sick. This
was not only a sign but a command and was a part of the God -given means. Readers of
The Evangel sent testimonies of having been healed as a result of ministers or elders laying
hands on them. The term elder, seems to have been understood rather loosely and not
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only in the sense of an officer of the church. Doss wrote, "He did not say anybody and
everybody anoint with oil. We must call them who come believing that anointing you in
the name of the Lord and the prayer of faith shall save the sick and the Lord shall raise
them up" [sid.86There are records of evangelists,87"saints,"88"sisters,"89"brothers ,"90 and even
Spirit-filled children91both laying hands on and anointing the sick. Tomlinson explained,
'We do not consider that men who are ordained as ministers are the only ones to pray, but
anybody can pray. And often a few of the members pray for the sick and anoint them with
oil and the sick are healed just as well as when the ministers pray."92 Prayer for healing
could be offered in a church service or in the home of the sick. The prayer might be pro tracted, requiring "tarrying" or even fasting until there was "complete victory."93
Tomlinson wrote , ''There is no other plan given in the Bible for healing except through
Christ by the wonder -working power of God. 94Differing with Wesley but in keeping with
the majority of early Pentecostals, this plan did not include the use of medicine or physicians. Tomlinson continued , "Some say they believe in asking God to bless the means or
remedies , but beloved , the Bible does not give us such directions . People have a good
many opinions and practices that are contrary to the teaching of Scriptures."95TheEvange/
boldly exhorted, in headlines, in 1919: "Don 't call for Medicine When You get Sick, but
Call on the Lord !"96
To take medicine or remedies was to trust in the work of man, or "the arm of the
flesh"97and not Christ. W. H. Roach wrote, " 'Go up into Gilead and take balm, 0 virgin,
the daughter of Egypt: in vain shalt thou use many medicines ; for thou shalt not be
cured.' (Jer. 46: l 1) I have seen this fulfilled. I have seen people use every remedy and
medicine that could be though of and all in vain, Jesus is the only remedy. " [sicl98
A. J. Tomlinson considered medicine a poison, "often more deadly than the disease."99
These discussions of medicine as "poison" predate that of the Medical community and
the government legislation of opiates in patent medicines by more than ten years. 100
Taking medicine was disobedience and to take it was to "Dishonor His Name " said one
headline .101To be disloyal in this area was to be "an infidel." He wrote , "If one refuses or
ignores these instructions and resorts to the use of medicine , that one is a disloyal subject
and , following the above analogy, that person is an infidel because loyalty means fidelity
and is the opposite of infidelity, and an infidel is one that rejects Christ and His doc trine."102If a Spirit-filled person resorted to the use of medicine , he or she had "fallen from
grace"103though he wouldn 't go so far as to say that one could not be a Christian if they
used medicine. 104
Illness, then , could become a test of loyalty or fidelity. T ornlinson contended that it
was "Better to be Loyal to Christ and Die Than to be Disloyal and Live." 105As one
woman testified, "I would rather suffer in my body and have Jesus with me than have
ease in my body and no Jesus to lean upon ."106For some this test resulted in legal prob lems, especially when there were children involved. 107Some churches were not allowed
to hold services unless vaccinated for smallpox .108Children were not allowed to attend
school because the y were not vaccinated .109At least one such case, in Florida, went to
court, and the church 's position was upheld. 110
For others the test was one of personal suffering.111J.B. Elliswrote, "If God heals us it is
to manifest His power to the world ; if He does not it gives us an opportunity to show that

ThreeHundredYearsof HolinessandHealing

71

we are willing to suffer with Him and the Bible says, 'If we suffer with him, we shall also
reign with him."' 112 An obituary for Lula G. Haynes reported that "she was faithful even
unto death .... Brother Haynes asked her several questions such as these: 'Lula, do you
want any medicine?' She answered: 'No.' Are you glad that you have never taken any"
She replied: 'Indeed I am.' 'Do you want me and the children to keep on in the fight?'
She said: 'Yes, a little while longer.' 'Is the Lord here, Lula?' To this she answered: 'Nl
round about."'113
A favorite gospel story appealed to was the story of the woman in Mark 5. This
woman had spent all of her money on physicians, to no avail. But her faith made her
whole. Her experience was appealed to by those who decided to trust in Jesus as healer
and not in physicians. "Pressing in," "touching the hem of His garment " and "healing
virtue" are phrases that run throughout healing stories, poems , prayer requests, sermons
and testimonies. 114 As in her story, physicians were not trusted because they became rich
off of the suffering of others. Mrs. B. L. Shepherd wrote,
You can look at the doctors and see that they live better than most any laboring
class of people. They have finer homes and more of the world's goods and it is all
because the gospel standard has not been preached and practiced enough by
Christians. The world will always have the arm of the flesh to lean upon. Why do
we want to follow their example? We have the Great Physician and we should put
our case in His hands and leave it there . He needs no one with whom to hold a
consultation. He is fully able to diagnose the case and needs no help at all.115
Like other Pentecostals, the Church of God advocated anointed handkerchiefs be
given to the sick.116 These were sent to The Evangeloffice and prayed over there and at
the Cleveland church where Tomlinson was pastor. In 1922 he explained how this
process worked :
We pray for the sick every day, but on Sunday about 12:30 we have special prayer
and every Sunday we have from twenty to forty handkerchiefs to pray over besides
quite a number of requests . When this time comes we spread the handkerchiefs
out on the altar and the saints gather around and the prayers are offered up in the
earnestness of our souls. We are often reminded of the experience of the apostles
when the sick folks were brought in on couches and beds and placed in the streets
with a hope that even a shadow of Peter might fall upon them. We think of every
handkerchief representing a sick person, and when we have forty or fifty handker chiefs we think of being in the midst of that many sick folks. And oh, how the
saints pray!117
In addition, some readers began to use The Evangel as an anointing medium. Alice
Webster wrote, "My husband had the 'flu' and was very ill and we were living away from
saints so we could not send for anyone to come and pray as we were strangers and we
knew of no one who trusted the Lord for their healing so we just got the Evangel and laid
it on his head (the pain was in his head) and praise the Lord, he was healed."118
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For this couple, the publication served as a link to the community of God and its elders.
In a similar way, the Bible could be placed on a sick person as a kind of anointing. 119
HEALINGAS VOCATION

Given the intentional militancy and Last Days passion which engulfed the Church of
God, it is not surprising that praying for the sick and preaching divine healing would be
seen as an obligation laid upon all Christians, but especially on ministers of the gospel.120
A preacher was to be a person who believed in healing and could pray the prayer of
faith: "He who does not firmly believe that God heals the sick in answer to prayer, is not
fully qualified for the Lord's work."121 Further, it was the duty of a Pentecostal minister to
be "subject to a call from any member of his congregation at any time, and it is his duty
to respond. James says he is to take with him, his oil vial, faith in God and common
sense."122
Being a Christian was likened to being a soldier in a letter from J. C. Bower. As soldiers, there was training necessary in order to be able to obey orders fully. "If we want the
power to heal the sick in Jesus' name like the Apostles, let us leave our homes if necessary, sacrifice our lives, like they did, obey the orders of our Captain, which is Jesus Christ,
and believe like Peter did, when he and John commanded the lame man who was born
lame, to rise up an walk."123
ULTIMATEHEALING

When reading The Churchof GodEvangel,the lack of organization is apparent. Though
the front page usually carried a lead article, the remainder of the paper is arranged randomly, with testimonies, sermons, announcements of revivals, church business announcements, camp meeting or revival reports and advertisements placed seemingly as they
arrived at the press. What is most striking in this Pentecostal paper, where divine healing is
preached in bold headlines, is the number of obituaries published.
The obituaries often tell the story of the suffering of the saint, the prayers that were
offered over time, the ups and downs of seeming victory and then relapse and final words
of the dying person, often accompanied by worship of God. These obituaries reveal what
is stated elsewhere; a person was to die in the faith as they had lived in the faith. The
account of the death of Ruth Perry, wife of Sam C. Perry, a prominent evangelist and
overseer in the Church of God illustrates this: "She had been ill for about a year and many
of the saints prayed for her and often seemed encouraged as they prayed. It seemed that
victory was coming and it did! but not as we had tho't. She was victorious, but in death."124
Apparently The Churchof God Evangelwas criticized for printing death notices. This
notice appeared in January of 1920:
Our critics say we ought to give incidents of healing instead of notices of death.
Well, let me explain a little. For several years we refused to publish obituaries and
death notices. We thought it was not best. But the requests for space for these kept
coming. Our people wanted these notices given. At last I yielded, very reluctantly at
first but the more I thought about it the freer I felt in it. It is like this: We are work ing to get people saved and ready for heaven, then when they have gone to heaven
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and our work has been thus far successful, where is there any reasonable objections
for publishing it abroad. Paul says it is far better to depart than to remain . And the
Bible records the death of many and if the Bible can afford to record the death of
so many good people, (and bad too) then we can do it too ....The Evangel stands for
healing by the power of God just as firmly as it ever did, and it takes pleasure in
publishing incidents of healing by the power of God, and almost every week there
is mention made of healings, but we are also willing to tell of those who have gone
to heaven. No one objects to telling of one going to Europe, Africa or South
America, then why object to telling of one who has gone to heaven. 125
Remarkably, these Pentecostals seemed to be able to hold in tension God 's will to heal
and his will not to heal. Prayer for healing could be offered for those who were suffering
until the last breath was breathed. And then one could rejoice that "they had safely landed on the other shore." 126 John C. Jernigan wrote in 1923, "As for me and myself I will
say with Job of old, 'Though he slay me, yet will I trust in him,' and I will not forget all His
benefits, who healeth all my diseases."127
For the Church of God, walking in the way also meant dying in the way.
CONCLUSION

John Wesley saw the recovery of the doctrine of entire sanctification, or perfect love,
as the "grand depositorium of the Methodist people." Obviously, the implications of the
recovery of this doctrine for the theology and ministry of those following in Wesley's footsteps are far-reaching. Perhaps, Wesleyan-Pentecostals, can serve to integrate the deposito ry and the dispensary, once again, seeing healing as a not-incidental part of a therapeutic
soteriology and in some ways recovering both process and assurance.
Like our grandfather in the faith, we continue to perceive the work of the Spirit, not
only in healing the soul but the body also.
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JOHN WESLEY AND MOHAMMED:
CONTEMPORARY INQ!JIRY
CONCERNING ISLAM

A

TONY RlCHIE

INm.ooucnoN
September I I, 200 I not only changed the geographical landscape and visual
skyline of New York City but also altered forever the political landscape and spiritual skyline of the world. A few days after the terrorist attack on the WfC by radical
Muslim extremists, with a rent heart and a reeling mind, I signed onto the Internet
and entered a Muslim website. I was looking for answers, for at least some level of
understanding . Previous to 9/ I l I had visited the Middle East, including areas with
heavy Muslim populations . I met man y Muslims who were helpful and even friendly. Some were more distant and distrustful. As a pastor in the USA I also had had
opportunity to become acquainted with a few Muslims. One Egyptian gentleman
even began attending our chur ch occasionally , though he remained Muslim. I
remembered meeting an Arab man in seminary who had been a Muslim but had
converted to Christ and was training for missionary work among Muslim peoples .
None of this, howe ver, had prepared me for the events of September I I . Three factors have helped inform my present attitude concerning Islam in the wake of that
event. First, that day on the Internet a Muslim clergyman taught me Islamic radicals
such as Osama bin Laden are compara ble to Ku Klux Klan members who claim to
be Christians doing their duty by terrorizing other races and religions. Secondly, I did
some personal research into who Muslims really are and what they really believe.
Thirdly, and mo st importantl y, I discovered that more than 200 years ago john
Wesley had a lot to say about Mohammed and the religion he founded .1 As a
Wesleyan Pentecostal involved in pastoral ministry I am intensely interested in Mr.
Wesley's guidance on this matter and its application to the contemporary context.2
Much of what he said concerning Islam is as up to date as toda y's news.
Wesley's discussions of Islam, or "Mahometanism " as it was called in 18th centu-
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ry, fall naturally into a several broad categories. His writing includes references that are
comparative in nature as well as polemical, analytical, soteriological-theological, and, finally,
evangelistic. Wesley compares elements of Islam and Christianity, uses the Islamic religion
to make points in debate, muses on the origin and nature of Islam, addresses the issue of
salvation for Muslims, explores the status of Islam in the context of his broader under standing of religions in general, and offers suggestions for converting Muslims to Christ.
COMPARISONS WilH CHRISTIANITY AND

0-nusnANs

Wesley frequently compares or contrasts elements of Muslim life and thought with
those of Christians. Underlying these comparisons seem to be a set of assumptions and
an observation that together issue in a startling application . Wesley assumes the superior ity of Christianity vis-a-vis Islam. On the basis of his commitment to the biblical revelation as "the book of God "3 and in alignment with his classical evangelical Arminianism 4,
Wesley understands Jesus Christ to be the supreme revelation of God and the Christian
religion to be the supreme revelation of how God is to be worshiped . He further
assumes that the daily lives of Christians ought to be superior to the lives of the adher ents of other religions, including Islam. He candidly observes, however, that in actual
practice the lives of many who are called Christians are not much better, if any, than the
lives of Muslims. Shockingly, some Christians actually appear to live less righteously than
some Muslims! In his tireless efforts to "spread scriptural holiness throughout the land"5,
Wesley often compares the lifestyles of Muslims and Christians as an "ox goad" to prick
the collective Christian conscience (cf. Acts 9 :5).
Examples of Wesley's comparisons of the moral and ethical beliefs and behavior of
Christians and Muslims abound. Lamenting the sad history of Church councils, a journal
entry exclaims, "Surely Mahometanism was let loose to reform the Christians! I know
not but Constantinople has gained by the change."6 Commenting on the spiritual disposition of a certain Christian man he observes, "One so full of himself might tum Papist or
Mahometan ".7 Wesley sarcastically describes Queen Eliz.abeth,in the context of the maltreatment of Mary Queen of Scots, as being "As just and merciful as Nero , and as good
a Christian as Mahomet. "8 Always critical of the organized commercial enslavement of
Africans by "Christian" nations, Wesley writes that this treatment "infinitely exceeds, in
every instance of barbarity" that of Christian slaves in Muslim countries. 9 On another
occasion, Wesley complains that a certain bishop treated him in "a way that a Jew, a
Mahometan , yea, an honest Heathen, would be ashamed of."10 Describing the lovelessness and worldliness among contemporary Christians, he cries out, 'Wherein are they
preferable to Turks and Pagans? What abomination can be found among Mahometans
or Heathens which is not found among Christians also?"11 Wesley fears some Christians
"do not appear to have any more religion than either the Mahometans or Pagans." 12
In language that certainly seems especially relevant today John Wesley bemoans the
fanatical religious zeal that has too often led to persecution and terrorism by major religions, including both Islam and Christianity.
THERE are few subjects in the whole compass of religion, that are of greater
importance than this. For without zeal it is impossible, either to make any consid-
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erable progress in religion ourselves , or to do any considerable service to our
neighbor, whether in temporal or spiritual things. And yet nothing has done more
disservice to religion, or more mischief to mankind , than a sort of zeal which has
for several ages prevailed, both in Pagan, Mahometan, and Christian nations. In so
much that it may truly be said, pride, covetousness, ambition, revenge, have in all
parts of the world slain their thousands ; but zeal its ten thousands .13
In notable fashion Wesley lumps together Christianity, which is supposed to be superior,
with Islam and Paganism as guilty parties in religious persecution 14• He observes that
every atrocity and immorality that has occurred among Mohammed 's followers has also
occurred among Christians, involving both laity and clergy.15
Many more examples could be cited of Wesley's uncomplimentary comparisons of
Christians and Muslims. 16 Mr. Wesley is far from approving Islam over and above
Christianity, however - or even placing the two religions on an even keel. In his compar isons Wesley is noting the lamentable condition of a complacent Christianity living
below its privileged status and longing for a revival, a restoration , of what it really means
to be Christian. Accordingly, he writes:
But why is it that so little advantage is derived from it to the Christian world? Are
Christians any better than other men? Are they better than Mahometans or
Heathens? To say the truth , it is well if they are not worse; worse than either
Mahometans or Heathens. In many respects they are abundantly worse; that then
they are not properly Christians. The generality of these, though they bear the
Christian name, do not know what Christianity is.17

A POLEMICAL WEAPON
Throughout his long and illustrious career Wesley was often embroiled in controversy
and debate. In addition, he frequently voiced his opinions concerning a wide variety of
issues and authors . An exceptionally skilled polemicist, who actually authored a com pendium on logic, 18 he occasionally used analogical or descriptive references to Islam to
expose errors of thought in opponents or authors with whom he disagreed or illustrate
his own positions. In a published journal entry he critiques an author who had published
a wild account of his visions of heaven and hell, saying, "his ideas of heaven are low,
grovelling, just suiting a Mahometan paradise; and his account of it has a natural tenden cy to sink our conceptions , both of the glory of heaven , and of the inhabitants of it." 19
He expressed his doubt about another writer's works by saying they "are as credible as
Mahomet 's journey through seventy thousand heavens."20 In a sermon asserting the universal depravity of humanity Wesley challenges his audience to "Survey any one kingdom , any single country , or city, or town " including not only those that "are still over
spread with Mahometan or Pagan darkness" but even those "which profess to see the
light of his glorious Gospel,"21 and they will see evidence of original and universal sin.
Elsewhere Mr. Wesley unstintingly, and somewhat stingingly, relates that all the abominations of Heathen and Muslim nations are also found in abundance in so-called
Christian kingdoms, inescapable evidence of human sinfulness.22 The violence of war is
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particular proof of the vileness of humanity, Christian as well as Islamic or Pagan. 23
Debunking the rationalistic impression that bare intellectual or doctrinal assent is sufficient to be called Christian faith, Wesley argues unless the faith of Christians exceeds
dogma it will not "avail any more before God, than the faith of a Mahometan or a
Heathen. "24 Wesley defends himself and his movement against the oft-repeated charge
of syncretism by satirically exposing the contradictory and unsubstantiated allegations of
his opponents. When they accused Wesleyans, as they would later be termed , of numer ous and contradictory errors "There might as well have been added, Judaism ,
Mahometanism, Paganism," for "It would have made the period rounder , and been full
as easily proved ; I mean asserted. For no other proof is yet produced. "25 Again, Wesley
shows his opponents have overstated their case against him and might as well have
charged him with being "a Mahometan, or infidel, or the devil himself ' rather than
merely a Christian who dissented from their particular opinions. 26 Yet again, he overturns attempts to make him appear guilty by association with "Papists," or Roman
Catholics, by throwing in "Mahometans or Pagans" too. 27
Wesley was repeatedly maligned as an "enthusiast" or fanatic. He was accused of following the secret impulses of his own inner emotions and whims into religious subjectivity. He refuted the charge in uncompromising tones, insisting "I make the word of God
the rule of all my actions; and that I no more follow any secret impulse instead thereof ,
than I follow Mahomet or Confucius." 28 Wesley also accuses those who adhere to the
fatalistic determinism of Augustinian Calvinism of adopting a doctrine of Mohammed. 29
He counters the charge of schism by noting his work is among "real Christians" rather
than Muslims.30 He suggests even Islamic nations have a right to be suspicious in dealings
with the Roman Catholic Church because of their expressed contempt for fidelity to
them. 3 1 When a heretical writer denies the Trinity and attributes to Trinitarian faith the
atheism of the world, Wesley charges he has gone beyond even the "Arian, Socinian, or
Mahometan " heresies in his rabid excess.32
Wesley's use of "Mahometanism " as a polemical weapon in debate, or in critique of
adversaries, evidences his assumption that Christianity is superior to Islam. The references are only effective if Islam is adjudged inferior. His tendency toward satire, and
even sarcasm, is evident also, although he uses biting wit for logical purposes. Religious
prejudice, however, should not be read into his approach, especially in the light of other,
more complete statements . More likely, Wesley in these instances is drawing on a collective cultural conception of Islam among Christians in the eighteenth century. 33
Nonetheless , he does esteem Islam as a less excellent religion than Christianity though ,
as will become evident, it is in tum superior to some other religions.
ANALYTICAL SKETCHES

On occasion Wesley's perennially inquisitive mind grapples with the intrinsic nature
of Islam. He believes the origin of Islam is wrapped up in the ancient Christian heresy of
Arianism, which denied the Trinity and viewed Christ as an exalted creature , the precise
position of Islam, and which is described by Wesley as the "the inlet to all heresies and
calamities, and at length to Mahometanism itself."34 Often his quest for deeper under standing arises out of his prolific reading. He is a demanding and critical reader as the
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following comments from his journal somewhat humorously indicate .
I went to Canterbury. Here I met with the Life of Mahomet, wrote, I suppose, by
the Count de Boulanvilliers. Whoever the author is, he is a very pert, shallow, selfconceited coxcomb , remarkable for nothing but his immense assurance and thorough contempt of Christianity. And the book is a dull, ill-digested romance, supported by no authorities at all.35
Wesley's survey of the sinfulness of humankind, which included Christian nations, did
not exclude the Muslim world, either. He saw much in their history to verify his belief
that all humanity is under the bondage of original sin as he "calmly and impartially" con siders "what manner of men the Mahometans in general are."36To begin with, Wesley
sees the arrogant attitude of extreme Muslims toward the Koran with its, to him, obvious shortcomings as indicative of a distorted understanding. 37 In addition, the violent history of Islam witnesses to Wesley of a skewed spirituality referring to "the rage, the fury,
the revenge, of these destroyers of human kind."38 On the other hand, Wesley attempts
to expose the utter vileness of the slave trade by describing the orderly and pious lives of
Africans, many of whom are "rigid Mahometans ,"39 prior to their enslavement. His
description of their industry and morality is exceedingly complimentary. 40

Mr. Wesley's tendency toward hyperbole is evident in these excerpts of analyses of Islam.
When he is painting a picture of original and universal sin, he paints a dark and ugly portrait
When he is painting a picture of inhuman treatment and exploitation of Africans, his portrait
shines brightly. What does seem evident is that Wesley sees serious flaws in the theology
and spirituality of Islam but honestly recognizes that it sometimes produces moral and ethical people who should be treated humanely, that is, with compassion and consideration.
THEOLOGICAL-SOTERIOLOGICAL fRAMEwORK OF FAITH

41

John Wesley, especially later in his life and ministry, thought and wrote more precisely
concerning the relations of other religions, such as Islam, to Christianity.42 Issues concern ing the character of God and the nature of revelation and providence, as well as the
nature of man and salvation become of primary significance in the discussion of religions.
Wesley criticized those who have too narrow a definition of religion, saying that, broadly
speaking, "a religion is, a method of worshipping God , whether in a right or a wrong man ner.1143
However , in a telling statement, significant in its embrace of other religions, Wesley
defines genuine religion differently.
We conclude from the whole, (and it can never be too much inculcated, because
all the world votes on the other side,) that true religion, in the very essence of it, is
nothing short of holy tempers . Consequently all other religion, whatever name it
bears, whether Pagan, Mahometan, Jewish, or Christian; and whether Popish or
Protestant, Lutheran or Reformed ; without these, is lighter than vanity itself.44
Wesley adamantl y affirmed the unique importance of the scriptural revelation of God
in Christ.45Wesley also, however , understood the divine decrees recorded in Scripture to
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be especially binding only as "touching all that have the written word ."46 In an eloquent
statement from a sermon on I Corinthians 13:1-3 he elaborates thus:
But it may be asked, "If there be no true love of our neighbor but that which
springs from the love of God; and if the love of God flows from no other fountain
than faith in the Son of God; does it not follow, that the whole heathen world is
excluded from all possibilityof salvation? Seeing they are cut off from faith; for faith
cometh by hearing; and how shall they hear without a preacher?" I answer, St.
Paul's words, spoken on another occasion, are applicable to this: "What the law
speaketh, it speaketh to them that are under the law." Accordingly, that sentence,
"He that believeth not shall be damned ," is spoken of them to whom the Gospel is
preached. Others it does not concern; and we are not required to determine any
thing touching their final state. How it will please God, the Judge of all, to deal with
them,we may leave to God himself. But this we know, that he is not the God of
the Christians only, but the God of the Heathens also; that he is "rich in mercy to
all that call upon him," according to the light they have; and that "in every nation,
he that feareth God and worketh righteousness is accepted of him."47
He therefore quotes with approval "a pious writer" who outlined a "three -fold circle of
providence. "48 He contended for a "superintending providence "49 over the whole of
humanity including, not only Christians but Jews, Muslims, and even Heathens . The loving concern and compassion of God extends to all. Wesley is compelled to conclude:
"And so we may say, Is he the God of the Christians, and not of the Mahometans and
Heathens? Yea, doubtless of the Mahometans and Heathens also. His love is not confined."50According to this scheme, the "outermostcircle" of divine providence includes
Heathen , Muslims, and Jews; the "interiorcircle" includes the visible Church ; and the
"inmostcircle" includes the invisible Church or all true Christians.51
In a decisive discussion of faith Wesley asserts that there are degrees or levels of faith
beginning with Heathen and Mahomatans and continuing through Jews and then
Christians.52Not all nations and peoples have the Holy Scriptures but some faithfully live
according to the understanding that they do have; consequently God, Wesley believes,
will take that into account when he judges them and that "No more therefore will be
expected of them, than the living up to the light they had."53
God, through general revelation and the inner voice of the human conscience, communicates the essentials of genuine religion to all people everywhere. 54 Some are faithful
to the revelation they have and others are not; all will be judged according to their faithfulness to what God has made known to them . God graciously places within all those created in his image an affinity for himself and spiritual realities as well a moral sense of right
and wrong .55 Wesley insists that no one "has a right to sentence all the heathen and
Mahometan world to damnation " but suggests it is "far better to leave them to Him that
made them, and who is 'the Father of the spirits of all flesh;' who is the God of the
Heathens as well as the Christians, and who hateth nothing that he hath made ."56 He
reminds us, however , that those who are "under the Christian dispensation " will be
judged by a higher standard.57 Wesley is optimistic about the possibility of some of the
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unevangelized responding positively to general revelation of God to the extent they may
partake of a measure of the blessings of God; but he is somewhat pessimistic about how
far any can go in reality without the specific revelation of Scripture and of Christ.58 While
some may attain unto God in a genuine sense through the witness of creation and conscience, limits exist that cannot be overcome apart from special revelation in Scripture
and personal redemption in Christ.
An important caveat may be necessary. In no way is Wesley moving toward universalism or pluralism.59 He unequivocally denounces any idea of a Church that counts "every
child of man," and "consequently , Turks, Deists, and Pagans" "as real members as the
most pious Christian under the sun."60 Mr. Wesley is not suggesting that those of other
religions are "anonymous Christians."61 The idea that Christ's saving presence is somehow
secretly within all people repulses him.62 He sarcastically retorts to such an idea, "So Jews,
Mahometans , Deists, Heathens , are all members of the Church of Christ! Should we not
add devils too, seeing these also are to dwell with us in heaven?"63 Only those who personally believe in the Lord Jesus Christ and obey his Gospel are in the special saving relationship made possible thereby . Wesley is only contending that those who do not have
the Scriptures or know the Gospel may respond positively to the revelation of God in creation and conscience in order to know God in some limited way. God, according to his
justice and mercy, will judge such according to their faithfulness to walk in the light they
do have, not according to their unfaithfulness to not walk in the light they do not have.
Consequentl y, they may enjoy a measure of divine acceptance and blessing but not the
fullness that is in Christ alone.
Wesley's beliefs concerning the unevangelized and devout non -Christians flow out of
his beliefs concerning the character of God and the nature of humankind, especially in
regard to human responsibility and divine judgment. 64 In stark contrast to the fatalistic
determinism of Augustinian Calvinism, he simply cannot conceive that a good and just
God would damn multitudes to everlasting punishment without so much as a shot at salvation. Wesley espouses a strong doctrine of original sin coupled with "prevenient" or preceding grace for every human being.65 Even before conversion God graciously gives to all
light to understand something of him and ability that they might freely respond . Every
person, not merely those born or reared in a "Christian" country or culture, may be recipients of God 's love and mercy if they choose to respond positively. Wesley's optimism is
grounded in the doctrine of the atonement. 66 Original sin means God 's wrath was directed toward all humankind but the atonement of Jesus Christ means his wrath toward all
humankind has been averted . Christ has radically reversed the effects of the fall that
occurred in the first Adam as "In the fullness of time he was made Man, another common Head of mankind , a second general Parent and Representative of the whole human
race."67 All humankind was negatively affected by the fall of Adam so all humankind is
positively affected by the atonement of Jesus Christ. Faith in Jesus Christ expressed in a
life of obedient love is nonetheless the essential element of justification before God in the
Christian sense.68
Certain formative and, perhaps, confirming influences on Wesley's understanding of
non -Christian religions such as Islam are noteworthy. The Scriptures are always foremost
in Wesley followed by patristic and theological mentors or peers.
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THESCRIPIURES
John Wesley exclaimed, "Let me be homouniuslibri."69 Indeed, his entire life was in
large measure an effort to live out his commitment to the revealed truths of one book,
the Bible. Not surprisingly, he labors to think and speak biblically concerning the religions,
Christian, Islam, and otherwise. Wesley's comments on Matthew 2: 1-2 concerning the
non -Jewish "wise men " from the East who came seeking the King of the Jews indicate he
thought "Probably they were Gentile philosophers, who, through the Divine assistance,
had improved their knowledge of nature, as a means of leading to the knowledge of the
one true God," adding "Nor is it unreasonable to suppose, that God had favoured them
with some extraordinary revelations of himself, as he did " in the examples of
"Melchisedec, Job, and several others, who were not of the family of Abraham ; to which
he never intended absolutely to confine his favours."70 The light of every man in John 1:9
witnesses to Wesley of "what is vulgarly termed natural conscience, pointing out at least
the general lines of good and evil," suggesting that "this light, if man did not hinder, would
shine more and more to the perfect day."7 1 Similarly, Psalm 19: 1-4 testifies of creation as
"a legible book " enabling all who read it to serve God by giving "a clear knowledge or discovery of God their author. "72 Cornelius is evidence for him that God reveals himself to
those who are unbelievers in the Christian sense.73 His comments on Acts 10:35 are particularly revealing.
But in every nation he that feareth God and worketh righteousness- He that, first,
reverences God, as great, wise, good, the cause, end, and governor of all things; and
secondly, from this awful regard to him, not only avoids all known evil, but endeav ours, according to the best light he has, to do all things well; is accepted of himThrough Christ, though he knows him not. The assertion is express, and admits of
no exception. He is in the favour of God, whether enjoying his written word and
ordinances or not. Nevertheless the addition of these is an unspeakable blessing to
those who were before in some measure accepted . Otherwise God would never
have sent an angel from heaven to direct Cornelius to St. Peter.74
Paul's address to the Greeks in the Areopagus was to Wesley "a lecture of natural divinity,
with admirable wisdom, acuteness, fullness, and courtesy'' by which "the apostle showed
them in the most unaffected manner, that though he was a Jew, he was not enslaved to
any narrow views, but looked on all mankind as his brethren ."75 In addition, Wesley's
comments on Romans I : 19-2 l and 2: 12- I 6 demonstrate the exegetical base of his
understanding of general revelation and human conscience in relation to non -Christian
religions.76 His exegesis of Galatians 4 : 1-6 is foundational for his distinction between "the
faith of a servant," one that feared God and worked righteousness without knowledge of
Christ (cf. Acts 10:35), and "the faith of a son," or a Christian.77
The above examples serve to illustrate that John Wesley's theology of non -Christian
religions, such as Islam, has its roots deep in the Sacred Text. 78 The Bible testifies to
Wesley of the wide embrace of a loving and holy God who is concerned and involved in
the present state and eternal fate of every human being. The God who has most fully
revealed himself in the Bible has, therefore , also revealed himself to some extent in gener-
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al revelation and human conscience. Those who respond positively, that is, in faith and
obedience, to God's self revelation in creation and conscience will be judged accordingly.
PAlRISTICS

Wesley has high regard for the Christians closest to Christ and the apostles in time and
terrain. He meticulously mines patristic sources, especially the early and Eastern fathers,
for insights into faith and practice.79 Justin Martyr and Clement of Alexandria illustrate
Wesley's conscious affinity with the early Church fathers in the development of his theological-soteriologicalemphases concerning non -Christian religions such as Islam.80 Wesley
notes with approval "that great man whom Justin Martyr scruples not to call 'a Christian
before Christ', adding "For who that was not favored with the written word of God, ever
excelled, yea, or equaled , Socrates? In what other Heathen can we find so strong an
understanding, joined with so consummate virtue?"8 1 Justin suggests that Christ the Logos
indwelt and revealed himself that he might be "partially known" to Socrates and others
before the Incarnation and even apart from the Scriptures.82 An especially high regard for
Clement of Alexandria exists in Wesley.83 One of Clement 's analogies for doing theology
is of a bee as it gathers pollen from many flowers to make a single honeycomb. The
mature Christian thinker gathers truth from all sources, including other religions, since all
genuine truth is from God, and puts it in the service of Christ, God's ultimate revelation
of himself and his truth. 84 Clement asserts that, "the most excellent among the Greeks
worshipped the same God as we" but is quick to add "that they had not learned by perfect knowledge that which was delivered by the Son."85 Obviously, both Justin and
Clement believe non -Christians are able to receive some degree of divine revelation,
albeit inferior to biblical revelation. Of course, Islam arose after the patristic period so
what the fathers' specific attitude might have been toward it is indeterminable. Affinities
with Wesley's general scheme of religions seem apparent nonetheless.
MENTORSAND PEERS

James (or Jacobus) Arminius and John Fletcher are indicative of pious evangelical
thinkers with whom John Wesley interacts and draws on, and who embrace a similarly
inclusive view of Islam and non -Christian religions.86 The difference between both Jews
and Muslims with Christians, Arminius opines, is comparable to the difference between
opinion and knowledge .87 Christians, of course, have certain knowledge. Islam arose out
of the historical "dissensions which arose between the Jews and the Christians, and from
the disputes into which the Orthodox entered with" various heresies.88 Mohammed is to
be criticized for prohibiting religious dialogue in order to silence controversies against his
opinions.89 Arminius is no pluralist; he insists it is a "figment" to think, "that every one may
be saved in his own religion," specifically referencing Muslims.90 Affinities of faith, however, exist between Jews, Muslims, and Christians.9 1 Interestingly, Arminius refuses to classify
Muslims as "enemies " of Christianity, but says they have "embraced the dregs of a religion
which is compounded of a corruption of Judaism, Christianity and Paganism."92 In a
provocative query he asks whether the Roman Catholic ecclesiastical hierarchy, those
"deceived by them, " Jews, and Muslims are acknowledged by God as his in any way.93
Arminius unquestionably argues for the necessity of the Christian religion and of faith in
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Christ, although with guarded nuances .94 He also seems to admit of varying degrees or levels of religion and salvation, however , as attention to superlatives in the following suggests.
4. This religion, with regard to all those things which we have mentioned as coming
under consideration in it, is, of all religions, the mostexcellent;or, rather, it is the most
excellentmode of religion. Because, in it, the object is proposed in a manner the most
excellent
; so that there is nothing about this object which the human mind is capable
of perceiving, that is not exhibited in the doctrine of the Christian religion. For God
has with it disclosed all his own goodness , and has given it to be viewed in Christ.
5. The cause, on account of which, religion may and ought to be performed to this
object, is, in every way, the most efficacious
; so that nothing can be imagined, why
religion may and ought to be performed to any other deity. that is not compre hended in the efficacy of this cause, in a pre-eminent manner .
6. The very act of faith and worship is required, and must be performed , in a man ner the most signaland particular
; and the salvation which arises from this act, is the
greatestand mostglorious
, both because God will afford a fullerand moreperfectsight
of himself, than if salvation had been obtained through another form of religion,
and because those who will become partakers of this salvation, will have Christ
eternally as their head, who is the brother of men, and they will always behold him.
On this account , in the attainment and possession of salvation, we shall hereafter
become , in some measure , superior to the angels themselves. 95
Arminius apparently intends to affirm the essentiality of the revelation of God in Christ
without abrogating any affinity at all concerning revelation in at least the best elements of
other religions. Accordingly , he quotes Socrates as "that wisest of the Gentiles " but
explains "the clearestrevelation" has been given to those who have the Scriptures.96 His
position seems best summed up in the statement that 'The wisdom, mercy and power of
God, have, therefore , been revealed and displayed most copiouslyin Christ Jesus."97 The
latent potential for a degree of revelation and salvation for at least some non -Christians
juxtaposed with the ultimate revelation of God in Christ through the Scriptures that exists
in James Arminius is adopted and extended by John Wesley.98
John Fletcher is crystal clear in his stance toward Islam and other religions.99 He
acknowledges the obvious shortcomings of Mohammed, calling him "an imposter " and
noting his carnality and violence, 100 but notes that at least he avoided the antinomianism
of so many Christians .10 1 While Christians enjoy the biblical revelation , Heathen and
Muslims at least have the God -given light of conscience by which they may in some measure discern right and wrong. 102 He distinguishes between "the bright and direct beams of
Gospel light" enjoyed by Christians and "the external light of it only" that others, including
Muslims, have received. 103 In an interesting note, he categorizes various major religions.

Calvinismis Christianity obscured by mists of Pharisaic election and reprobat ion,
and by a cloud of stoical fatalism. Paperyis Christianity under a cloud of Pharisaic
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bigotry, and under thick fogs of heathenish superstition. / udaismis Christianity under
the veil of Moses. Mohammedanismis a jumble of Christianity, Judaism, Gentilism,
and imposture . And Centi/ismis the religion of Cain and Abel; or, if you please, of
Shem, Ham, and Japheth, under a cloud of false and dark tradition. Some call it the
religionof nature:l have no objection to the name, if they understand by it the religion of our naturein its present state of initial recovery, through Christ, from its total
fall in Adam. 104
Christians are comparable to those who have received several "talents" from the Lord
while "the poor Mohammedan " has received only one. 105 Essential differences exist
between Christians and Muslims, and the tendency of many in Islam to "confine truth to
[their] own party" is a notable obstacle.106 Jews, Muslims, and Christians share belief in the
Old Testament , in monotheism, and in at least the historical reality of Christ, but true
Christians are unique in their "spirit of universal love."107 Muslims should be given their
just due for virtues such as honesty. 108 In an especially informative statement deriving
from a discussion of the shared faith and hope of truly pious peoples, Fletcher insists:
Such is the faith by which those Jews, Mohammedans, and Pagans, whose hearts
are principled with humility, candour, and the fear of God, have been, and still continue to be, saved in every part of the world . For the Father of mercies, who
knoweth whereof we are made , will no more absolutely condemn such worshippers, on account of the extraordinary respect they have discovered for Moses,
Mohammed , and Confucius, than he will finally reject some pious Christians, for
the sake of that excessive veneration which they manifest for particular saints and
reformers. Nor will he punish either because their guides have mingled prejudice
with truth, and legendary fables with the doctrines of theology.I09
Revelatory methods during the "dispensation of the Father," that is, prior to or apart
from the biblical revelation of Christ, include the works of creation, providence, and conscience, and are available to Muslims and others as limited mediums of divine truth. 110
The following is a logical and coherent statement summarizing Fletcher's conclusions on
revelation, redemption , and religions.
From these observations we conclude, Firs~That the Gospel has been more or less
clearly announced ever since the time in which a Redeemer became necessary to
man. Secondly
, That Jesus Christ openly manifested himself in a time most proper
for such a discovery. Thirdly, That the work of redemption is as necessary to
mankind as the assistance of medicine is necessary to those who are struggling
under some dangerous disease. Fourthly, That an explicit knowledge of the
Redeemer and his salvation is as desirable to those who feel themselves ruined by
sin, as the certain knowledge of a physician, possessed of sovereign remedies, is
consoling to the patient who apprehends his life in imminent danger. Fifthly
, As languishing infants may be restored by the medicines of a physician with whom they
are totally unacquainted , so Jews, Mohammedans , and heathens , provided they
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walk according to the light they enjoy, are undoubtedly saved by Jesus Christ,
though they have no clear conception of the astonishing means employed to secure
them from perdition. 111

While allowing that, "in every age salvation has been extended to all the true worshippers
of God," including ancient and modem Jews, Muslims, Christians and even Heathens,
Fletcher unflinchingly warns against the danger of denying deeper truth and brighter light
when confronted with it in the Gospel of Jesus Christ. 112 Jews and Muslims, along with
some Christians, err in seeking divine favor by their own merits and failing to recognize
the human need of the expiatory sacrifice of Christ.' 13 The Jewish and Islamic rejection of
the Holy Trinity fails to give honor to the richness and fullness of the Divine Being as
Father, Son, and Holy Spirit.114 Numerous positive references to Christ and the Gospel in
the Islamic Scriptures, the Koran, however, merit the designation of Muslims as "semiChristians" and provide hope for inter-faith dialogue and a basis for evangelization.115
Fletcher holds together his unflinching commitment to the uniqueness and supremacy
of Jesus Christ with an acknowledgement of revelation and salvation in the truly pious
and ethical of the unevangelized of other religions through a schema suggesting a hierarchy of salvation.
The salvation of virtuous heathens will differ as greatly from the salvation of faithful
Christians, as the brilliancy of an agate is different from that of a diamond. "Many
mansions," and different degrees of glory, are prepared "in the house of our Father,"
John 14: 1. "There is one glory of the sun, and another glory of the moon, and
another glory of the stars; for one star differeth from another star in glory. So also
will it be in the resurrection of the dead, when God will render unto every man
according to his works," 1 Corinthians 15 :4 1.
The highest degrees of glory are reserved by the righteous Judge of all the earth for
the most faithful of his servants. The honourable privilege of being seated at the
right hand of Christ will be conferred upon those who have trodden in their
Master's footsteps, through the narrowest and most difficult paths of resignation and
obedience.' 16
Fletcher's teaching on Islam and other non -Christian religions is substantially a systematic
presentation of the essential elements of Wesley on the same. John Wesley's own doctrine of religions may be best understood in dialogue with his biblical hermeneutics, patristic emphasis, and interaction with theological mentors and peers.

EvANGEIJSTICINTERAcnoN
WIIH lsLAM
Mr. Wesley is very much concerned with winning the world to and for the Lord Jesus
Christ. He bemoans bitterly the fact that so much of the world population of his day is
Heathen, Jewish, or Muslim and that Christian missions have made so little global
progress.117 He lays the blame for that sad fact squarely at the door of Christians them selves. In fact, perhaps "Mahometanism was let loose to reform the Christians!"118 The
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hypocrisy and immorality of so many Christians hinders Muslims from authentically hearing the Gospel. When that "grand stumbling-block" is "happily removed out of the way,"
then "the Mahometans will look upon them with other eyes, and begin to give attention
to their words." 119 High hopes may be entertained that when sincere Muslims meet
Christians whose lives genuinely radiate the vitality and power of the Holy Spirit in words
and in works they will respond by honoring the Son as they do the Father (cf. John 5:23).
Consequently, a Christianity that recommends itself to Jews, Muslims, and Heathens will
necessarily consist of people who truly "have 'the mind which was in Christ,' and who
'walk as he also walked' , whose inmost soul is renewed after the image of God; and who
are outwardly holy, as He who hath called them is holy".120 Obviously, issues relative to
life in the Holy Spirit and to holiness are dominant considerations for any disciples of
Christ interested in evangelizing members of Islam.
Wesley's approach to the evangelism of Muslims and adherents of other religions
seems to arise out of a number of convictions: he is convinced of the inestimable advan tage to absolutely everyone for receiving Jesus Christ in personal faith and obedience; he
is convinced anyone sincerely walking in the light he or she has will recognize and
respond positively to the fuller or more complete light of God in Christ when it is authen tically presented; and he is convinced that the greatest witness to the world of the truth in
Christ is a life transformed by the power of the Holy Spirit from the guilt and bondage of
sin to a life of holiness and freedom.
CONO.USION

121

Currently , in the wake of September l 1, 2001, the need for Christians, especially
American Christians, to understand how we might best relate to our Muslim neighbors is
much more than academic; it is practical and essential, a matter of survival. John Wesley
speaks across the centuries with rare piety and clarity about Mohammed and Muslims.122
Significant signs exist indicating Wesley's spiritual heirs, such as my own Pentecostal Charismatic faith family, are beginning to show serious interest in extending his insights to
the contemporary context. 123 Several suggestions concerning a Christian view of Islam and
other religions from a Wesleyan perspective may be offered even now.
One of the main lessons we learn from Wesley on the religions has to do with balance . Wesley does not hesitate to point out dissimilarities between Christianity and Islam
that affirm his own commitment to the incomparable uniqueness and superiority of
Christ and authentic Christianity. He is not reluctant to be straightforwardly polemical in
discussing Islam and other religions. Yet Wesley is willing to acknowledge true piety and
morality among Muslims when he sees it. Inter-religious exchange today needs to imbibe
the spirit of balance. Pluralists naively label all religions essentially the same, which is not
only untrue but also unfair, while exclusivists narrowly consign everyone unlike them selves to an automatic eternity in hell, denying any truth or piety in other religions. A balanced approach to the religions will be neither na'ive or narrow. Christians must accept
the strengths of others before asserting the superiority of our own faith.
Another lesson we learn from Wesley concerning Islam has to do with understanding .
Wesley made an effort to examine the origins, history, beliefs, and practices of Islam. He
acquainted himself somewhat with the Muslim Scriptures, the Koran . Contemporary
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interaction between Christianity and Islam, as well as other religions, calls for mutual
understanding and knowledge. Ignorance is the haven of prejudice, and prejudice is the
forerunner of violence-as is all too evident. Misinformation tends to misunderstanding
which leads to maltreatment. While real awareness of one another's religion will not eradicate differences at least it will isolate the real issues and facilitate real dialogue.
Wesley teaches us honesty and humility in dealing with Islam. He admits Christians
have made mistakes and that Muslims have often been acquainted with inauthentic or
anemic Christianity. Becoming defensive is beneficial to no one. Confession and repen tance should occupy a major role in relations between rival religions. Radical reformation
of attitudes and actions by Christians in religious interchange is called for in our time.
Either reception or rejection of Christianity by other religions should at least be on the
grounds of the genuine article.
We also learn from Wesley the importance of foundations in relating to other religions
such as Islam. John Wesley worked out a subtle and sophisticated theology of religions
based on biblical, historical, rational, and ethical considerations. Consequently , his views on
Islam are not reactionary or simplistic but flow out of the solid foundations of his overall
theology. Similarly, Christians today, especially in relations with Muslims, need to beware
of reacting to Islam based on current political atmosphere. Rather, we should build on the
foundation of a systematic exposition and articulation of a carefully constructed theology
of religions that is faithful to the Scriptures, Christian thought, and experience.
Wesley teaches us the significance of providence in our relations with those of other
religions. He believes that God exercises oversight over all that he has created, that he
hates no one he had made, that he loves and cares for all people , and that all are ultimately accountable to him. Therefore, in some manner God has guided and developed
the history of humanity in such as way as to witness of himself to all. If we really believe
that divine providence extends to all creation we ought to acknowledge his inclusive
embrace of every human being, especially those who faithfully walk in the light of their
existing knowledge of God. This view on religions has been called "inclusivism" as it
intends to include under the umbrella of divine providence all that God has created. An
appreciation for the inclusive nature of divine providence is a powerful tool in today's religious milieu. Inclusivism is the via mediathat does not sacrifice the uniqueness of Christ
on the altar of interaction with other religious revelation but firmly maintains both verities.
From Wesley we learn that both God and salvation may be broader and deeper than
many of us had previously imagined. Yet the absolute necessity of avoiding idolatry and
immorality are accentuated unambiguously. Regardless of our perception of various religious systems, including our own, judgment concerning the eternal state of individual
souls is appropriately placed with the Sovereign Creator and Judge of all. Interaction with
adherents of Islam and other religions by Christians will be much more effective if it is
approached as exchange among friends and family rather than combat with enemies or
even competition with rivals.
Finally, we learn from Wesley, who is after all best known as a great evangelist and
revivalist, concerning conversion of other faith members to Christ. With all his willingness
to recognize divine revelation in the unevangelized and human piety in other religions, he
is adamantly assured that personal faith in Christ is of inestimable benefit to all people .

Mr. Wesleyand Mohammed:A Contemporary
InquiryconcerningIslam

93

His life and ministry belie the belief that any affirmation at all of non -Christians under mines evangelism. Yet he did not propose doctrinal or dogmatic dialogue as the best
route to reaching Muslims. He was convinced that authentic Christian living is the key to
helping them see the brighter light of Christ Christians will not win the world's Muslimsor Jews, Hindus, Buddhists, or others for that matter-to Christ until we demonstrate in
our deeds the superiority of our faith. The emphasis today tends to be on dialogue when
it ought to be on deeds. When we show Muslims how much we love them perhaps they
will believe us when we tell them how much Christ loves them.
A few summary observations concerning contemporary Christian relations with
Muslims, as well as members of other faiths, might include:
Openness and tolerance toward other religions need not sacrifice a staunch commitment to the ultimate supremacy of the Lord Jesus Christ, his Gospel, or the Holy
Scriptures.
A deeper and fuller awareness of the significance of Jesus Christ as the Savior of the
world embracing the holy love of God for all humanity may be needed.
Real differences and disagreements with others may need to be aired honestly in
humility without compromise or condescension .
Dependence on God to judge and reward or punish accordingly good and evil in
humans and in religions by wise and just standards could be helpful.
Commitment to development of our own authentic Christianity on personal and
ecclesial levels may be a first priority in relation to other religions.
Energetically sharing the good news of faith, hope, and love in Christ will witness to
all the world of the reality of divine truth and love.
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According to Albert Outler , the distinctive pneumatology of the Wesleys had
no exact equivalent in Western spirituality up to their time.1 Throughout the sermons, hymns, journals, and the ExplanatoryNote Upon the New Testamentone can
see an emphasis on the person and work of the Spirit.2 Pneumatology develops a
sort of theme throughout the corpus and provides a ground -tone in Wesley's ver3
sion of the ordosalutis.
Pneumatology in Wesley has not yet been studied extensively, especially in reference to the Wesleyan Quadrilateral. Therefore, this study proposes to demonstrate
that there is a distinct pneumatology in john Wesley's theological method . This
research will demonstrate the importance of understanding the soteriological and
hermeneutical aspects of the Spirit, trace the historiography of his theological
method , analyze the role of the Holy Spirit in each of the four religious sources
(Scripture, reason, tradition, experience), and then conclude with a discussion on the
importance of this study.
SOTERIOLOGY AND HERMENEUTICS

Pneumatology in john Wesley's theological method is both soteriological and
hermeneutical. 4 Soteriology is an overarching theme in Wesley's pneumatology .5
There was an experiential focus on the inspiration (work) of the Holy Spirit in the
ordosalutis.Inspiration was a term that Wesley used to describe the general empow ering work of the Holy Spirit in the Christian life.6 This focus carries over into his
theological method with the addition of Christian experience.
Man y of his standard sermons contain pneumatic soteriological concerns .7
Wesley said, "In that instant we are born again, born from above, born of the Spirit.
This is both a real and a relative change. We are inwardly renewed by the power of
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God."8 The Spirit is the One who works this change in the believer beginning with justification, regeneration, and then sanctification.9 This work is confirmed in us by the witness
and by the fruit of the Spirit.10
Hermeneutics is also a primary emphasis in John Wesley's pneumatology . He said that
the ''The Spirit of God not only once inspired those who wrote it, but continually inspires,
supernaturally assists, those who read it with earnest prayer."11 1nthe same way that the
Spirit inspiredthe Scriptures and continues to inspirethe reader ; the Spirit is also the One
who inspiresredemptive experiences (regeneration, sanctification, Baptism of Spirit) and
gives the witness of the Spirit to discern the authenticity of the religious experience.
Therefore, the Spirit's work is similar in both instances; He is the Initiator and the Divine
Interpreter of both Scripture and spiritual events. In a similar way each of the four religious
sources must have the ongoing presence of the Holy Spirit in order to be interpreted.
WESLEYANQUADRILATERAL

Scripture, tradition, reason, and experience are ways in which God continues to tell
His story to man. 12 Through them He speaks to us and lets us know that we are not
alone, but that He is with us. The Holy Spirit is the initiator of this ethereal conversation
between God and man .13 The Quadrilateral is a theological method that John Wesley
used in order to understand the work and Word of God. The primary way this took place
was through the role of the Holy Spirit. Therefore, we must have the Spirit's guidance in
our search for a more "Scriptural Christianity."14
The term 'Wesleyan quadrilateral" does not appear in the writings of John Wesley. It is
a term that Albert C. Outler chose to describe the theological method of John Wesley. In
fact, Outler regretted having coined it, because it had been so widely misconstrued. 15
Nonetheless, it remains to be a helpful aid for understanding the context of Wesleyan
thought. We can see in Wesley a distinctive theological method, with Scripture as its preeminent norm but interfaced with tradition, reason, and Christian experience as dynamic
and interactive aids in the interpretation of the Word of God in Scripture.16
John Wesley offered no creed or catechism for his people to follow. In fact, he did not
articulate an explicit theological method because he was more concerned with practical
relevance and applicable theology. 17 He has been called a practical theologian because he
wanted every ordinary woman and man to be able to understand the Scriptures. He
wrote , "I desire plain truth for plain people."18 This does not mean that Wesley was not a
theologian because he did not write a systematic theology. On the contrary, Wesley's
refusal to provide the Methodist with a confession for subscription was the conviction of
a man who knew his own mind on every vexed question of Christian doctrine, but who
had decided that the reduction of doctrine to any particular form of words was to misunderstand the very nature of doctrinal statements .19 Some argue that Wesley was indeed a
systematic theologian whose sermons, essays, journals, prefaces, and letters contain every
major point of a systematic theology.20
Wesley 's distinctiveness rests not in a systematic theology , but in a theological
method. 21 His uniqueness of thought is evident in the way he was able to use his theological method to get his people to theologize for themselves . The effect of this was to make
every Methodist man and woman his/ her own theologian not by giving them an actual
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paradigm for their theologizing, but hoping that they would adopt his way of reflection as
their own. 22Therefore, his genius was not in writing a catechism or systematic theology,
but in allowing his people to "think and let think "23in a way that was consistent with the
written Word of God and doctrinal authority.
Having briefly discussed the purpose and nature of John Wesley's theological method ,
we will now examine each of the four areas of the Wesleyan quadrilateral: Scripture, tradition, reason, and experience. Each one is uniquely important and vital to the Christian
faith because there is a need today for an approach to theology that has the capability to
dynamically fuse the four historical sources of Wesley's theological method together in
order to bring us into contemporary dialogue with other traditions. As we look at each
area individually, the role of the Holy Spirit will be further examined.

SCRIPTURE
John Wesley primarily appealed to Scripture for all doctrinal authority. He believed the
"written word of God to be the only and sufficient rule both of Christian faith and practice."24Both Reformation and Anglican heritage taught so/a Scriptura
, which no doubt
influenced Wesley's love for the Bible. His passion for Scripture can be best described in
his own words, "Ogive me that book! At any price, give me the book of God! I have it:
Here is knowledge enough for me. Let me be homo uniuslibri
."25 Wesley did not mean
that other books were of no value to the Christian life, for he was an avid reader who
often read on horseback and even compiled a ChristianLibraryfor his people to read .26
Once John Wesley's view of the Bible is taken into proper perspective one can begin to
understand his theological methodology.
In the Quadrilateral, the Scriptures stand first while 'Christian Antiquity', reason, and
Christian experience are used as interpretive means for understanding the Scriptures. The
latter three provide lenses by which we can properly interpret and understand the written
word of God. The Scriptures assist the believer on his/ her journey of faith as they press
on toward perfection. There is a dynamic interplay in which tradition, reason, and experience work to shine light on Scripture. They have a unique reciprocal interrelationship
with one another, while Scripture remains preeminent Although never a substitute for
Scripture; tradition, reason, and experience are complementary to its interpretation .
Wesley was no novice in the original languages of the Bible. He translated both the
Old and New Testaments from their original tongues into English. He was also well aware
of the text critical issues that were involved in translating the Biblical text.27He felt that it
was imperative for his teachers and preachers to have a "knowledge of all of the
Scriptures ; understanding that Scripture interprets Scripture ."28This meant that they
should have knowledge of the original tongues .29
Wesley's love for the Holy Scriptures can be best described in his own words:
Concerning the Scriptures in general , it may be observed, the word of the living
God , which directed the first patriarchs also, was, in the time of Moses, commit ted , to writing. To this were added, in several succeeding generations , the
inspired writings of the other prophets. Afterward , what the Son of God
preached , and the Holy Ghost spake by the apostles , and the apostles wrote.
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This is what we now style the Holy Scripture: this is that word of God which
remaineth forever: of which, though heaven and earth pass away, one jot or title
shall not pass away. The Scripture therefore of the Old and New Testament is a
most solid and precious system of Divine truth. Every part thereof is worthy of
God; and all together are one entire body, wherein is no defect, no excess. It is
the fountain of heavenly wisdom, which they who are able to taste, prefer to all
writings of men, however wise, or learned, or holy. 30
SPIRIT AND SCRIPTURE

Wesley firmly believed that the Holy Spirit inspired all of the Holy Scriptures. He took
this a step further in saying "The Spirit of God not only once inspired those who wrote it,
but continually inspires, supernaturally assists, those who read the it with earnest prayer."31
He believed that God continually speaks and inspires the reader of the Bible through the
inner working of the Spirit. This is a dual inspiration, in which the Holy Spirit inspired
the
ancient writers of the Scriptures and inspires
the contemporary reader that they may comprehend the word of God. We see the Spirit's hermeneutical work beautifully described
in hymn 255,
1 SPIRITof truth, essential God,
Who didst thy ancient saints inspire,
Shed in their hearts thy love abroad,
And touch their hallowed lips with fire;
Our God from all eternity,
World without end we worship thee!
2 Still we believe, almighty Lord,
Whose presence fills both earth and heaven,
The meaning of the written word
Is by thy inspiration given;
Thou only dost thyself explain
The secret mind of God to man.
3 Come, then, divine Interpreter,
The scriptures to our hearts apply;
And, taught by thee, we God revere,
Him in Three Persons magnify;
In each the Triune God adore,
Who was, and is for evermore. 32
There is a need today for the ongoing presence of the Holy Spirit in our hermeneutics,
our theology, and our doctrine. Without the assistance of the Holy Spirit, our reading of
the Bible will be in vain.
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TRAomoN
There can be no doubt that John Wesley was a man who had a tremendous appreciation and reverence for Christian tradition. He used church tradition in his complex theo logical method because he felt it would direct him to the strongest evidence of Christian
doctrine .33 When examining the Wesleyan synthesis, we can find several major traditions
at work. According to Kenneth J. Collins, the traditions that had the greatest influence on
Wesley were Anglicanism, Moravianism, and the Eastern Fathers. 34 It was Wesley 's
Anglican heritage more than any other that pointed him to the study of patristics.35 There
were also many cultural and religious tributaries, which formed John Wesley's eclectic use
of tradition .36 However, we will only examine two of the main influences on John
Wesley's theological development at this point, namely Anglicanism and the Eastern
Fathers. The Moravian influence will be discussed later.
Anglicanism was perhaps the greatest influence in shaping Wesley's view of church tradition. He was immersed in the social and religious culture of the Church of England. He
grew up the son of an Anglican priest. From a young age, he devoured Anglican homilies
and devotional literature. Three major English works that influenced Wesley were Bishop
Taylor's Rulesand Exercises
of Holy Livingand Dying,Kempis's ChristiansPattern,and Mr .
37
Law's Christian
Perfection
and SeriousCa/1.
He was educated at Oxford and was ordained
to the Anglican priesthood . His love for the Church of England can also be seen in the
fact that he never wanted Methodism to become a separate church, but to bring renewal
to the Church of England.
Throughout the Works of John Wesley there are numerous mentions of the early
Church Fathers, the 'primitive Church ', and 'Christian antiquity.' Christian antiquity as he
sometimes called it, served a major role in his theological approach to interpreting the
Scriptures. He said, "I reverence their writings, because they describe true, genuine
Christianity, and direct us to the strongest evidence of the Christian doctrine."38 First and
foremost, Wesley's concern and appreciation of early church tradition was a hermeneuti cal one. He felt that a renaissance of patristic studies would help renew the Church of
England from within by pointing the way to a "true" religion of the heart . John Wesley's
hope and vision for a pure Church gave birth to what was to become the next major link
of Church tradition.
Wesley saw Methodism as being a part of a long line of Church tradition , which
reflected a genuine Christianity. Donald AD . Thorsen points out that Wesley traced the
Methodist genealogy back to the "Old religion."39 Wesley describes Methodism as "the old
religion, the religion of the Bible, the religion of the primitive Church , the religion of the
Church of England."40 For Wesley, Methodism was a part of an unbroken chain of true
religion, religion of the heart, which was "no other than love, the love of God and of all
mankind."41 Within the context of the Universal Church , a new tradition began with John
Wesley; a specific history which grew from English origins to spread across the British
world and then around the globe.42 It is the tradition of "Methodism " as John Wesley
intended it, that all Wesleyan-holiness churches can trace their theological heritage.
SPIRIT
ANDTRAomoN
The Holy Spirit played a unique role in John Wesley's understanding of Church tradi-
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tion for a number of reasons. First, Wesley's idea of dual inspiration can give us deeper
understanding of this truth. The Holy Spirit first inspired the Scriptures, and then He
inspired the interpreters of the Scriptures. For John Wesley the early Fathers were "the
most authentic commentators on Scripture" because they were "nearest to the fountain,
and eminently endued with that Spirit by whom all Scripture was written ."43 Their
authenticity as interpreters of Scripture was because they had been endued with the
Spirit. John Wesley deeply believed that being filled with the Spirit was the mark of
"Scriptural Christianity."44
In his lengthy letter to the Conyers Middleton, John Wesley argued that the miraculous
gifts of the Spirit among the early Church Fathers were the attestation of their Christianity
and interpretation of Scripture. Wesley believed that the ancient church had a "standing
power' ' to perform miracles which accompanied , and attested the truth of their proclama tion of the gospel.45 He felt that the miraculous gifts of the Holy Spirit had primarily continued until the Second century. He had associated the decline of the gifts of the Spirit
with the age of Constantine where "the empire became Christian."46 He felt that the
church had become corrupted by the wealth and immorality of the Roman Empire.
We must keep in mind that John Wesley desired to see a revival of "true " Christianity,
which would have included both the ordinary fruits and the extraordinary gifts of the
Holy Spirit. Although John Wesley believed that the gifts of the Spirit had waned after the
time of Constantine, he never believed that they had completely ceased. In fact, Wesley
gradually believed that the gifts of the Spirit had been intended to remain in the Church
throughout the ages.47 Randy Maddox says, "Since Wesley believed that his Methodist
movement was recovering the holiness of the Early Church, it seems reasonable to suggest that he was open to renewed manifestations of even the extraordinary gifts among
his followers."48 Wesley looked to the Holy Spirit in church tradition for hermeneutical
principles and attestation of "genuine Christianity."
REAsON

It is important to understand John Wesley within the historical context of the 18th century. It was a time known as the Age of Reason or the Enlightenment , where truth could
only be known through the use of reason, logic, and scientific method . He was deeply
influenced by the Enlightenment spirit, but also firmly committed to the possibility of special revelation 49 He sought to logically join religion and reason . The way in which Wesley
used reason to think rationally about religion can be traced to his Anglican background.
He studied both Aristotelian logic and the empirical philosophy of John Locke, which he
used in his ministry and theology .so
Wesley spent a considerable amount of time trying to explicate what reason was in
relationship to religion.s1 He attempted to find a middle way between extremists who valued one over the other . For Wesley, "reason is much the same with understanding . It
means a faculty of the human soul; that faculty which exerts itself in three ways; - by simple apprehension , by judgment , and by discourse."52 (Maddox offers three modern terms :
perception , comparison , and inference).53
To the question "What can reason do in religion?" Wesley answered , "It can do
exceedingly much , both with regard to the foundation of it, and the superstructure. "s4
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Wesley offered three benefits of reason, which Thomas C. Oden summarizes as physical,
religious, and moral reflections.55 To the consideration of what reason cannot do, Wesley
again offers three things: "First, reason cannot produce faith. Secondly, reason alone cannot produce hope in any child of man: I mean scriptural hope. Thirdly, reason, however
cultivated and improved, cannot produce the love of God:"56 Wesley made a clear distinction between what reason could and could not do. Although he valued reason greatly, he
realized that without God it was useless speculation.
SPIRIT AND REAsON

Throughout the course of his life, John Wesley attempted to reconcile the role of reason and religion. This led him to a religious epistemology , in which he viewed intuition
57
as a "spiritualsensorium."
Intuition or deductive reasoning alone cannot lead a person to
the revelation of God; the Holy Spirit must be present and actively working in the
believer first preveniently , and then ontologically. In "The Case of Reason Considered "
John Wesley asks, "Is it not reason (assisted by the Holy Ghost) which enables us to
understand what the Holy Scriptures declare concerning the being and attributes of
God?" and then he states, "It is by this we understand (his Spirit opening and enlighten ing the eyes of our understanding). "58
Wesley explicitly states that the Holy Spirit must assist our reasoning if we are to
understand the things of God. Elsewhere, Wesley declared, "you cannot reason concern ing spiritual things, if you have no spiritual sight; because all your ideas received by your
outward senses are of a different kind;"59 Wesley continues , "This cannot be till the
Almighty come into your succour, and give you that faith you have hitherto despised.
Then upborne , as it were, on eagles' wings, you shall soar away into the regions of eternity; and your enlightened reason shall explore even "the deep things of God;" God himself
"revealing them to you by his Spirit."60 For Wesley, spiritual sight is only possible when the
Holy Spirit opens and enlightens our "spiritual
sensorium.
"
ExPERIENCE

The restoration of religious experience to the Christian faith is perhaps John Wesley's
most significant theological contribution. Scripture, reason, and tradition were common
theological methods that were used by Roman Catholics and Anglicans in Wesley's day.
What this trilateral method lacked was a spiritual confirmation, or an assurance of salvation within the heart, mind, and soul of the believer. John Wesley saw the need for a reappropriation of Christian experience ; once it was recovered it soon became one of the
distinctive marks of Methodism . He said of experience that, "a great evangelical truth has
been recovered, which had been for many years well -nigh lost and forgotten ."61
Experience was a jewel that Wesley placed back into the crown of Christianity.
Through a series of encounters with a group called the Moravians John Wesley
became aware that he lacked the experience of Christian assurance .62 This led him to an
intense introspection of his personal faith in Christ, where he began to realize that he did
not have the inner "witness of the Spirit." Through searching the Scriptures, self-analysis,
and continued dialogue with other living witnesses of "an instantaneous work ," Wesley
was now ready to receive the experiential faith.63 The stage was set for Wesley's much
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64
debated "Aldersgate" experience, which was largely pneumatological.
Finally, on May 24,
1738, John Wesley writes:

In the evening, I went very unwillingly to a society in Aldersgate Street, where
one was reading Luther 's Preface to the Epistle to the Romans. About a quarter
before nine, while he was describing the change which God works in the heart
through faith in Christ, I felt my heart strangely warmed. I felt I did trust in
Christ, Christ alone for salvation; and an assurance was given me that he had
taken away my sins, even mine, and saved me from the law of sin and death. 65
Christian experience is a personal, first hand encounter with the living God who gives
us the "witness of the Spirit."John Wesley described this in the following way: ''The testimony of the Spirit is an inward impression on the soul, whereby the Spirit of God directly
witnesses to my spirit, that I am a child of God."66 The inward "impression" on the soul
does not refer to feelings per se, but a complex synergism, which involves both feelings
and intuition. Mildred Bangs Wynkoop said that experience means that the whole
man/woman is caught up in the involvement of saving faith.67 Experience first involves
God through His saving acts and then the person who receives and perceives the reality
of this action through all of the human faculties.
Theodore H. Runyon offers four interrelated factors involved in John Wesley's epistemological understanding of religious experience: ( l) The Divine source of religious experience who makes impressions on the spiritual senses of the human being. The Divine
source is both the cause and content of experience. (2) The telosof religious experience :
the intention of the source, the purpose and goal for the human being. Christian experience is best understood within the context of God's renewal of the whole fallen creation.
(3) The transformation brought through religious experience. That is, the re-creative
process of the restored image of God. (4) The feelings that accompany experience. The
capacity to feel is a gift of the Creator. 68
SPIRIT AND ExPERIENCE

John Wesley believed that the Holy Spirit was the primary agent involved in Christian
experience. His pneumatology was distinctly soteriological. The Spirit is the Divine initiative who awakens, assures, purifies, and guides the believer in the ordosalutis
. In "A Letter
to a Roman Catholic," He writes:
I believe the infinite and eternal Spirit of God, equal with the Father and the
Son, to be not only perfectly holy in himself but the immediate cause of all holiness in us; enlightening our understandings, rectifying our wills and affections,
renewing our natures, uniting our persons to Christ, assuring us of the adoption
of sons, leading us in our actions; purifying and sanctifying our souls and bodies,
to a full and eternal enjoyment of God. 69
The Spirit itself bears witness with our spirit, that we are the children of God . (Rom
8: 16) Wesley used this Scripture to give an explication of the work that the Spirit does
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in his children. The Spirit who inspired the Scriptures continuously works to confirm the
experiential truths found within its texts. In fact, Wesley believed that the witness of the
Spirit confirmed what the Scriptures taught concerning experience. He said, "What the
Scripture promises , I enjoy. Come and see what Christianity has done here; and
acknowledge it is of God ."70
Experience can be verified inwardly and outwardly. The immediate result of this testimony is the fruit of the Spirit.7 1 Wesley said without the fruit of the Spirit the testimony of
the Spirit couldn 't continue. 72 Both the witness and fruit of the Spirit spring forth from an
experiential relationship with Jesus Christ The Holy Spirit is the one who initiates a
Divine encounter where man can experience God . Thomas C. Oden notes, "the
Wesleyan teaching of the work of the Spirit focuses on how God the Spirit acts in drawing us toward full responsiveness to the grace manifested in the Son."73 The Spirit's initiative in the complex divine/ human interaction is to give the witness and fruit of the Spirit
to believers so that we may know that we are children of God.
CONCLUDING

REMAfu<s

The Holy Spirit works in numerous ways to bring humanity into the full knowledge of
the saving faith in Jesus Christ the Son of God . Colin W. Williams describes the Spirit's
work in the following way:
the Spirit speaks to us through the Scripture which he uses as his final authority;
but to give us a vital awareness of the revelation there recorded , he calls to witness the believers through whom he has spoken to the Church in time past, and
the believers in whom his promises are being realized now. And while the Spirit
works in a variety of ways, the promises of God are changeless, and therefore
there is a "common salvation " offered to all, which it is the task of theology and
preaching to describe .74
This "common salvation" is at the heart of Wesley's theology and theological method.
As this article has just demonstrated , there is a distinct pneumatology in the Wesleyan
Quadrilateral, which is soteriological and hermeneutical. One cannot separate these two
from the Quadrilateral or the work of the Holy Spirit.
The Holy Spirit uses the four religious sources; Scripture, reason, tradition, and experience to guide the believer in the ordosalutis
. With the Scripture as the rule and the Spirit
as the Guide ; reason, tradition, and experience form a soteriological-hermeneutic that
must be interpreted by the self same Spirit who initiated them . Without the Spirit each
source is void of any discemable religious truth. Thus there must be the inspiration and
supernatural assistance of the Holy Spirit for believers to be able to understand the
Scriptures and religious experiences.
Pneumatology runs throughout Wesley's corpus forming a soteriological-hermeneutic ,
which can show that theological method can be "practical." He used the phrase "practical
divinity" to refers to deep pastoral concerns and applicable theology that focuses on nurturing the Christian life.75 He was more concerned with practical discipline than speculative academic theology. This can be seen in the titles and contents of his sermons, hymns,
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and letters. At the heart of his practical theology is his doctrine of the Holy Spirit, which
offers us an approach to theological method that can and should be an encounter with
the living God. We are not just studying about God, but we are seeking to know Him
personally through a spiritual approach to theology that involves the Spirit.
We should be open to the freedom of the Spirit and respect His work in Church tradition. The Orthodox Church believes that 'Tradition is the witness of the Spirit."76
Whether it is Catholic, Methodist, Episcopal, or Pentecostal, each tradition should not be
separated from the work of the Spirit. With this in mind, Christians should practice fellowship across the traditions, because the Holy Spirit has been with all God's people in all traditions in all centuries.76 Thus a spiritual approach to tradition can and should inform our
theology past, present, and future.
Wesley can help us better understand our own heritage and place within the Body of
Christ. No one Christian group has a perfect system of doing theology. We can and
should learn from one another. Yes, Arminians can even learn from the Calvinists. The
evangelical community needs both George Whitefield and John Wesley to achieve the
beauty of balance. 78 With this in mind, Wesley becomes a good dialogue partner for
embarking on a pilgrimage in theological method because he was not afraid to look to
the Holy Spirit and the larger Christian family for help along the journey.
I will conclude all with that excellent Collect of our Church: "O God , who in all
ages has taught the hearts of thy faithful people , by sending them the light of thy
Holy Spirit; grant us by the same Spirit to have a right judgment in all things,
and ever more to rejoice in his holy comfort, through the merits of Jesus Christ
our Saviour; who liveth and reigneth with thee , in the unity of the same Spirit,
one God, world without end. Amen. 79
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Janzen , Waldemar. Exodus. Believers Church Bible Commentary . Waterloo,
Ontario and Scottdale, Pennsylvania : Herald Press, 2000 .
Waldemar Janzen 's commentary on Exodus in the Believers Church Bible
Commentary series offers its readers a rewarding and theologically rich interpreta tion of the biblical book , which Janzen aptly describes as the "heart of the Old
Testament. " Janzen is Professor Emeritus of Old Testament and German at
Canadian Mennonite Bible College.
Janzen labels his own approach as "canonical-literary." By this, Janzen means that
he consciously focuses on the interpretation of the final form of Exodus within the
overall context of the Christian Bible. He draws heavily on recent narrative
approaches to the text. The emphasis is on a close reading of Exodus along with
reflection on the implications of its message for today . Janzen is familiar with current scholarship, and he effectively incorporates it into his commentary as issues
arise from his reading of Exodus. He keeps the focus on the exposition of the text
by using a system of cross-references , which guides the reader to essays that supplement the commentary proper . In these essays, Janzen includes short discussions
of key themes and critical issues related to the study of Exodus. Topics include:
Beauty ; Consecration ; Covenant; Israel in Egypt ; Moses ; Name, Glory ,
Face/ Presence , Hand / Arm; Narrative Technique ; Pharaoh 's Hardening of Heart;
Plagues, Signs and Wonders ; Promised Land; Revelation and Mission; The Route
of the Exodus; Source Theory ; and Yahweh War.
Janzen divides the book into two main units: Exodus 1: 1-7 :7 Anticipation :
Focus on Moses and Exodus 7 :8-40 :38 Realization: Focus on Israel. Each main unit
has several sub-units within it. The overall structure of Exodus is important to
Janzen, and one of this commentary 's strengths is its ability to deal with the discrete
voices of the individual passages without losing sight of their function within the
wider narrative.
In his analysis of each sub-unit, Janzen begins with a Preview that describes the
overall movement of the section . Explanatory notes provide the reader with a discussion of individual pericopes. Good theological exegesis, however , does not end
with the treatment of isolated passages. In sections labeled "The Text in Biblical
Context " and "The Text in the Life of the Church ," Janzen puts the discrete message
of Exodus into conversation with related texts of the Old and New Testaments and
then offers suggestions on how Exodus addresses modern day believers.
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This commentary has much in its favor. First, Janzen summarizes Exodus as a message
about a change of masters that focuses on answering a key question: "Whom shall Israel
legitimately serve?'' This permits Janzen to emphasize rightly that Exodus is more about
the salvation and subsequent commissioning of a people to be a kingdom of priests and
a holy nation than it is a story of the liberation of a people for the purpose of political
freedom. Such an approach also places the legal section (Exodus 19-40} in the context
of grace rather than as its antithesis.
Second, in contrast to many treatments of Exodus, Janzen provides full coverage of
the legal material (Exodus 19-40) . Apart from the Ten Commandments (Exodus 20)
and the Golden Calf narrative (Exodus 32 -34), modern readers often struggle to make
sense of the ancient legal practices and the repetitious nature of these chapters . This
reader found Janzen's exposition to be refreshing and helpful. He carefully and clearly
explains each law within its Near Eastern, Pentateuchal , and canonical contexts . He also
presents the instructions for the Tabernacle and related cultic paraphernalia as a vision
for worship by a redeemed people that effectively extends Sinai beyond its geographical
limits and provides for God's dynamic presence with his people.
Third, Janzen consistently offers a clear, direct treatment of the text. Janzen's critical
judgment is well balanced and articulate. The reader comes away from each pericope
with a coherent understanding of what the passage means in terms of Exodus as a
whole, the canon, and for today's world. Janzen achieves this by addressing the types of
questions that readers ask. For example, he treats the issue of the hardening of Pharaoh 's
heart from a number of angles without reducing it merely to another debate over predestination and free will. As part of his exposition of the ten plagues, he addresses a
question that arises even more frequently in our post-9/ l l world: Does God still use
plagues as judgment signs?
Last, Janzen gives serious consideration to the implications of the biblical message for
contemporary Christians. Janzen writes explicitly for the Church. Thus, his exegesis is not
merely descriptive, but explicitly prescriptive. This section flows naturally from the exegesis, and it provides the reader with a seasoned guide to possible ways for appropriating
the message of Exodus.
This final strength is also one of the commentary 's weaknesses. Janzen offers a variety
of potential contemporary applications of Exodus. This ultimately limits the specificity of
Janzen's comments so that his words often are more programmatic than detailed statements. For example, Janzen concludes that one of the lessons of chapters 32 -34 is that
idolatry often arises from trying to meet "religious needs" rather than proclaiming clearly
God's Word. He suggests that this has implications both for those who tend toward a
heavy experiential dimension in worship and spiritual life and for those who strive to
make worship and church life relevant through contemporary music and mimicking cultural trends. Such broad statements need more description than Janzen is able to provide.
Additionally, I think that this particular volume overshoots its intended popular audience. This is a fine commentary , but it definitely assumes some exposure to the critical
interpretation of Scripture.
Given its relatively short length (496 pp.), Janzen's Exodusis certainly not the final
word on this key biblical book, but pastors and other serious students of the Bible seek-
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ing a substantive, theologically sensitive treatment written by a careful exegete with a
pastor's heart will find Exodusto be a welcome addition to their libraries.
BRIAN D. RUSSELL
Asbury Theological Seminary
Orlando , Florida

Leclerc, Diane . Singleness
of Heart:Gender,Sin, and Holinessin Historical
Perspeaive.
Lanham,
Maryland: Scarecrow Press, 2001 .
This ambitious work originated as a Ph.D. dissertation at Drew University and appears
here in a form that suggests little if any revision from its first incarnation. The author
teaches historical theology at Northwest Nazarene University. This book was awarded the
annual book prize given by the Wesleyan Theological Society, and appears in Scarecrow's
series in Pietist and Wesleyan studies.
Authorial self-disclosure and self-definition is never to be ignored or overlooked. It is significant that Leclerc sees herself in a threefold light, as carrying on the Wesleyan theological
tradition, as heir and perpetuator of the piety of the holiness movement , and as informed
by feminism. Simone de Beauvoir and Luce lrigaray serve as Leclerc's feminist resources.
On the whole a fair balance is maintained among these three interpretive lenses and
foci. The three cannot become a true trinity, because they do not cohere to that level of
oneness, but remain a serviceable triad. The pietist angle is perhaps undersold , and at
times one wonders if there are any centering definitions in play at all, because the three
lenses of Wesleyanism, holiness, and feminism are polymorphous and ambiguous.
Naturally, one expects the Wesleyan and the holiness strands to have much to say to
one another . But the feminist input is no mere afterthought. Without the feminist leavening, Leclerc would have no way to reach her conclusion, which is a commendation of
Phoebe Palmer's view of sin as relational idolatry. Palmer thus serves as a kind of "triboro "
bridge connecting Wesleyanism, holiness impulses, and feminism.
Because Leclerc is an historical theologian, there is much prelude before we come to
Palmer. Leclerc appropriates insights from Augustine, Jerome, John Chrysostom, and of
course Wesley . Leclerc is adept at mining from these resources such materials as will
prove her overall thesis, which is that traditional theological approaches to sin alienate
women and do no favors to men either.
The author 's approach to Wesley borders on the novel, because most of her data are
gleaned from his letters. Since this book aims to be a theological study, and since by all
accounts Wesley's theology is chiefly to be found in his sermons , Leclerc's methodological
innovation may raise some eyebrows . She does, however , cite some of Wesley's explana tory notes upon the New Testament.
In her historical analysis, Jerome and John Chrysostom, while by no means heroes ,
come off relatively better than does Augustine. Although Jerome and Chrysostom often
denigrated women , the friendships they undertook with the female ascetics in their
respective circles were nonetheless often "strongly reciprocal" (p. 76). Augustine's pattern

1 18

Book Reviews

is the opposite. His dealings with women and theological assertions about them undercut
and contradict his sometimes positive rhetoric.
As for Wesley, he was also at times a walking contradiction. Wesley wanted women to
be women on his terms, not on theirs. Wesley carried on a long correspondence with
Ann Bolton, and Leclerc evaluates many of Wesley's letters to Bolton as "grossly manipu lative" (p. 65). Yet the women associated with Wesley came to occupy an "ironic 'liberating' space," (p. 7 6) as Wesley allowed them to preach and lead Methodist bands.
A doctoral dissertation is meant to stake out and defend new terrain. The author succeeds in doing so, and her effort translates fairly well to a book format. Leclerc negotiates
a complicated path, allowing the historical and the theological to contemplate each other,
to reach a simple conclusion. The doctrine of sin must be reconfigured in ways that will
ultimately lead away from misogyny and toward a woman 's full subjectivity, a notion she
borrows and refines from Palmer, de Beauvoir, and lrigaray.
Because these ideas (or perhaps especially her centering plea for a more representative
and holistic depiction of the doctrine of sin) are potent , it is hoped that Singlenessof Heart
attracts a wider readership than its presumed scholarly audience . Perhaps in a new and
subsequent work Leclerc might consider presenting her thesis in a format and with a pub lisher that together would insure a wider hearing.
If she writes another book, Leclerc should address how the doctrine of sin leads to and
interacts with the remainder of the complex of theology, something she largely ignores
here. Feminists more sympathetic to the claims of Wesleyanism and holiness theology
than de Beauvoir and Irigaray might also be recruited.
RODERICK T. LEUPP
Oklahoma Wesleyan University
Bartlesville,Oklahoma.

McDermott, John K. Readingthe Pentateuch
: A Historical
Introduction.
Mahwah, N.J.: Paulist
Press, 2002.

Readingthe Pentateuch
: A HistoricalIntroductionjoins a burgeoning list of recent titles
designed to introduce the Pentateuch to students of Scripture. It opens with two introduc tory chapters. "The Pentateuch and History" briefly narrates the content of each of the
Pentateuch 's five books, offers a brief discussion of the relationship between history and
theology, and provides a summary of Israel's history from 1200 -63 B.C.E. In the second
chapter "How the Pentateuch Was Written," McDermott presents a concise sketch of the
debate over the Pentateuch 's composition. The remaining chapters offer direct study of
the content of each book: Genesis l - 1 l, Genesis 12-50, Exodus 1: 1- 13: 16, Exodus
13: 17-40:38 , Leviticus, Numbers , and Deuteronomy . Helpful maps and charts are found
throughout the text, and a few additional ones are collected in an appendix . The volume
ends with a list of suggested readings that are organized around the individual chapters.
The principal focus of Readingthe Pentateuchis an assessment of the Pentateuch 's historical value. By historical value, McDermott means a text's demonstrable historicity or

Asbury Theological
foumal

119

otherwise its worth in terms of the light that it sheds on its time of composition.
McDermott advocates a thoroughgoing historical-critical treatment of the text. Such an
approach is marked by an "openness to new answers and an openness to any methodol ogy that might help interpret the text" (6).
The strength of McDermott 's work is the wealth of background information that he
provides for most of the passages in the Pentateuch. The careful reader will learn much
about the world that produced the Hebrew Scriptures. Explicit connections with Ancient
Near Eastern parallel materials are explored. For example , he introduces the reader to the
major Mesopotamian texts (Enuma Elish, Atahasis, and the Epic of Gilgamesh) during the
discussion of the early chapters of Genesis. Major law codes are referenced to shed light
on Israel's own statutes. Oftentimes , the background information is quite detailed for an
introduction. For example , students are also introduced to the nomadic Shasu as possible
forerunners to Israel.
McDermott provides particularly good coverage of Leviticus and Deuteronomy . On
Leviticus, McDermott carefully explains concepts typically alien to the modem reader
such as purity and holiness. He also includes a brief discussion of the role played by the
interchange between law and narrative in the Pentateuch. The introduction to
Deuteronomy does an excellent job in explaining Deuteronomy 's relationship to Joshua
through Second Kings and to the other Prophetic books .
A number of weaknesses, however , lessen the usefulness of the work as an introducto ry text. First, McDermott believes that the majority of the Pentateuch is exilic or later. This
is an increasingly popular position in certain circles, but McDermott does not present
much evidence in support of it other than asserting repeatedly that the theological message of a given text assumes a people in exile preparing for a return to its homeland . At
best, McDermott demonstrates how the Pentateuch can be read against an exilic or postexilic backdrop. He does not give fair weight to evidence that suggests that much of the
Pentateuch derives from an earlier time.
Second, McDermott is repeatedly polemical against what he terms a "fundamentalist"
reading in which all of the Bible is historical and is to be interpreted literally. This is some thing of a "straw man " since, as McDermott acknowledges , "no one, in fact, is a complete
fundamentalist ... " (7). Yet, to counter such a reading McDermott makes reference to
alleged contradictions in the Biblical text and the improbabilities of the Pentateuch 's historicity throughout. On page one, McDermott asks, "If much of the Pentateuch turns out
to be stories that do not record real events, does that mean that its theological message is
also invalid?'' McDermott does in fact conclude that much of the Pentateuch is fiction.
There is nothing particularly novel about this conclusion in the milieu of modem scholarship, but McDermott does not answer his own question concerning the Pentateuch 's
enduring validity and leaves his neophyte reader puzzled.
Third, McDermott 's handling of the source critical debate is confusing. In chapter two,
he introduces his reader to the standard rubrics of J, E, D, and P according to Wellhausen.
However , after a whirlwind tour of post-Wellhausen scholarship, he follows Yan Seters
and Blenkinsopp and opts for a DJP scheme in which J and P are exilic and post-exilic
respectively. The beginning reader will certainly not understand the intricacies of this, but
the real problem occurs in later chapters in which McDermott references source docu -
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ments but it is not always clear regarding which paradigm McDermott is using.
Fourth, there are fundamental omissions in this book. The concept of covenant is not
considered adequately as a means for dating the material nor for its function in the binding of the Pentateuch together through a chiastic structure: A Noahic (Gen 6 : 18, 9 :8- 17),
B Abrahamic (Gen 17: 1-14, cf. Gen 15: 1-21 ), C Sinai (Exod 19: 1-Num 10: 10, especially
Exod 19: 1-34:28), B' Covenant with Phinehas (Num 25: 11- 13), and A' Covenant in
Moab (Deuteronomy). Also key theological texts such as Gen 12: 1-2, 15: 1-6, and Exod
34:6 -7 receive no substantive treatment. A historical assessment of these might have
enriched the presentation.
In the end, Readingthe Pentateuch
will not be a satisfying read for many. McDermott 's
failure to address adequately the abiding theological significance of the Pentateuch in light
of the historical improbabilities and contradictions that he notes looms large. For example,
on the tensions between Genesis l and 2, he writes, ''Those who gathered the material
into the Pentateuch chose to include both stories despite the different views of God and
contradictions in some of the details. The theological message is that God is too big to be
captured by one story. We know the truth of who God is only by seeing from multiple
viewpoints " (22). Such aphorisms hardly capture the power and richness of the
Pentateuchal drama whose recipients revered it not merely as a pious fiction but as
Mosaic Torah.Students wishing to read the Pentateuch on its own terms as Scripture will
want to look elsewhere .
RODERICK T. LEUPP
Oklahoma Wesleyan University
Bartlesville, Oklahoma .

Rabey, Steve. In Searchof Authentic Faith: How EmergingGenerations
Are Transforming
the
Church.Colorado Springs, CO: Waterbrook Press, 2001.
For more than a decade philosophers, writers and marketers have pointed to sweeping
shifts in ideology and culture that are producing generations of young who are spiritually
hungry but disenchanted with conventional ways of being Christian. Paradoxical characterizations of these emerging generations , coupled with ever-increasing plurality within
each generation often leave Christian leaders bewildered over how to respond . Some
react despairing of the mass exodus of young from mainline churches pointing to rampant sexual experimentation , isolation and violence depicted in virtual reality, and antagonistic attitudes toward authority as indicative of a sad state of affairs. Others find contem porary culture reflecting a desperate cry for transcendence and intimacy indicative of a
"kairos" moment for ministries unfettered by traditional trappings to seize the day.
Along with the cacophony of philosophical voices and cultural exegetes offering
descriptive analysis of the cultural puzzle, Steve Rabey sounds a helpful and hopeful
note to those ministering in such contexts . Rabey' s project is to offer a "guided tour of
the changing face of Protestant Christianity in America" (p. 2). His interest is to hear the
"soul" of the emerging generation and survey key players who are forging an insightful
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and impassioned response; harbingers perhaps of the church of the third millennium .
Rabey' s gift is his ability to pan the gold out of currents that many have found too
treacherous in which to stand, and he does this in easy prose to help us know where to
step to gain solid footing.
Part 1 of In Searchof AuthenticFaithoffers a collage of anecdotes , representative quotes,
and concise summative comparisons that gifts readers with an insightful sketch of postmodernism. Noting that it is largely capitalistic interests that have led marketers to define
what constitutes a "generation" and to depict the primary characteristics of particular "generations," Rabey observes that many churches have followed this strategy of "marketing"
toward a particular subculture. This phenomenon raises a critical question for leaders of
ministry: Are generation -specific approaches indeed expanding the Kingdom of God or
simply breaking it into pieces?
Part 2 identifies what Rabey regards as the core values of emerging generations (authenticity, community, religious experience, and pop -culture literacy) and explores how these
values are shaping the ecclesiology and ministry designs of key leaders. Framing his exploration in this way allows him to move beyond the common descriptive analysis of Gen X
or millennials to an engagement with issues relevant for ministry with these generations.
Consider for example, Rabey's observation that the brokenness and alienation of most
postmoderns makes them hungry for community, but at the same time makes it difficult
to create and even more difficult to sustain. On the one hand, postmoderns are eager to
find social space in which to connect; on the other hand they resist infringement into
their personal space. Further, noting how evangelicals have emphasized personal conversion to Christ and have celebrated a believer's immediate access to God independent of
ecclesiastical authority, Rabey highlights the paradox of encouraging independent and personal experience while yet calling for meaningful community.
Concerning the core values of worship and religious experience, Rabey points out
how Protestants have tended to overemphasize words, diminishing aspects of mystery,
beauty and transcendence. Eager to move people toward spiritual experience, churches
spend for musicians, technologically advanced sound, and recordings continuous with the
music people most enjoy in their leisure. Although this has its merits, Rabey points out
that with worship music available on CD and with concert audiences singing praise choruses, the line between church music and consumer entertainment becomes blurred.
Next, Rabey discusses the core value of pop -culture literacy that he views reshaping
information processing. For potential strategic responses, Rabey advocates storytelling,
evangelism as Socratic process, disciplined consumption of the media, and the necessity
of living demonstrations of faith.
In Part 3, Rabey sorts ministry responses into five categories: underground efforts outside the walls of existing churches , specialized youth or campus ministry, targeted services
or programs, church -within-a-church , and church planting. Focusing particularly on the
last two approaches , he is particularly interested in exploring how the Christian life might
be presented to non -believers within these varied responses and what profile of leadership might best be suited to lead such endeavors.
In Searchof AuthenticFaithmeets the expectations one might bring to a book of this
kind. Rabey researches and writes as a journalist, gleaning who and what is important
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from a vast array of material and voices. There is no real scientific method articulated by
which he determines these to be the core values of emerging leaders. Nor does he offer
any criteria by which he chooses what constitutes an emerging, postmodern leader. As
such it is difficult to know how representative Rabey is in his assessment. Are the core values Rabey identifies as central to transforming the church really reflective of the comprehensive concerns of all those in these emerging generations, both boomers and busters?
Do these core values reflect the concerns or provide direction for ethnic minority leaders,
ministers of small or rural congregations, or those with limited resources? If these core values are reflective of both boomers and busters, it still remains important to remember that
they are advocated as specific to a particular generation.
Nevertheless, assessing the book on a more personal level, I found myself commend ing the trustworthiness of Rabey' s journalistic eye and appreciating this topographical map
of the ecclesiastical landscape. Despite sparing his readers a philosophical discussion of
postmodernity, I felt upon finishing the book that Rabey offered me new understandings
of its impact and implications. While reading I noted dozens of websites to visit, a few
movies to watch, colleagues in ministry who should be encouraged to read this book, and
a new contact to make. And although feeling occasionally unnerved by the unfamiliar
methods employed by some of the leaders ministering to these generations, Rabey's presentation left me hopeful and eager to embrace these new experiments in ministry.

CHRISKlESLING
Asbury Theological Seminary
Wilmore, Kentucky

----

r.~
THE___

_

ASBURYTHEOLOGICAL

JOURNAL
Asbury Theological Seminary
204 N. Lexington Avenu e
Wilmore, KY 403 90 - 1199
FORWARDING SERVICE REQUESTED

NON-PROFITORC.
U.S. POSTAGE
PAID

PERMIT:#42
NAPPANEE,IN

About First Fruits Press
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